




As a new missionary to Haiti in the 1970's, the writer observed that a great many 
Haitian congregations, once planted and growing, were now declining or had disbanded. 
A line of questioning emerged in the author's mind. "Many Haitian churches begin well 
and grow for awhile. What could keep them growing? What principles could inform 
sustained church growth in Haiti's distinct context?" 
For years, before and after his doctoral course studies, the writer researched the 
literature explaining Haiti's unique history, politics, economics, and religion, as well as 
the literatures of missions, evangelism, and church growth. He observed church life in 
many places across Haiti. He interviewed Bible college students, pastors, lay leaders, 
converts, and authorities on Haiti and Haitian Christianity. He served as a participant 
observer in the church in Plain-du-Nord that produced many daughter churches and 
became the model church for this study. 
The writer gradually discovered that the barriers to sustained church growth could 
reliably be overcome through the consistent application of six church growth principles 
that call for local churches to engage in (1) needs-meeting ministries and (2) lifestyle 
evangelism, which reach out, witness, and invite across (3) webs of influence within (4) 
homogeneous units, and then involve converts in (5) small groups and (6) leadership 
training and deployment. 
The intentional application of these principles to several church plants, in different 
kinds of settings, demonstrated that Haitian churches can experience widespread and 
sustained growth across Haiti if their leaders apply these six principles persistently. 
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CHAPTER 1 
AN INTRODUCTION TO THE CHALLENGE 
It is dark! There is not one single light. Yet I know that stretching out in front of 
me is a tremendous valley that has about one-third of all of the population of this country 
in or around it. To my left is a city of 350,000 to 360,000 people, but because of the 
embargo there is no diesel fuel to run the electric generators. As I gaze across this valley 
the moon begins to rise. Feathered in the shadow is an image of a coconut palm. An 
eerie beauty begins to shine as I can now see mountains, trees, and, yes, even houses 
begin to take shape. The moon has risen over the Plain-du-Nord and the town of Cap 
Haitien, Haiti. 
Haiti is the poorest country in the Western Hemisphere and one of the poorest in 
the world. It is a beautiful country but its beauty has a starkness to it. The once well 
timbered mountains are almost bare of trees. The sharp-reaching mountains have been 
stripped of their forests to meet the economic needs of its people. Charcoal is the primary 
cooking fuel and thus there is always a market for charcoal. No one really worried 
because the trees seemed endless, but today they are almost gone. 
In spite of its misuse, the rich soil of Haiti is still producing crops. Huge fields of 
sugar cane owned by the elite cover much of the Plain-du-Nord. Here and there are 
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coffee plantations or chocolate groves. Occasionally you will find an orange or grapefruit 
grove. Here, in the Plain-du-Nord, you will find few rice patties. Year after year these 
farms have produced, with little or no fertilizing and little effort to restore the depleted 
soil. Yet it keeps producing. 
The peasants must be content with their little gardens. Haiti functions on a garden 
economy. There are few factories or services. In fact, over 50 percent of all Haitians are 
unemployed (Pierce 1988:6) and the latest government figures (1983) reported that the 
average income is $325 a year, but in the peasant class it runs less than $lOO a year. If the 
gardens do not produce there is starvation. A drought or a flood has a catastrophic effect 
on the people and the economy. One guards one's garden carefully. White sweet 
potatoes, carrots, congo beans, a variety of cooking beans and yarns are the most common 
foods grown. Com and rice are also grown but not in the same quantity as the others. 
The peasant struggles constantly just to live today. Hunger and starvation are 
seldom rampant, but they are never far away. Few die of starvation but most are really 
never satisfied. The simplest things are never easy to acquire. Even a toothbrush is a 
prized possession and an education is only for the blessed few. An illiteracy rate 
exceeding 80 percent still plagues this country (Pierce 1988:6). 
Haitians are not lazy or unintelligent. Why these problems? Brutal slavery, ugly 
history, hindering religions, and grinding poverty have all worked to the detriment of 
Haiti. Is there an answer? No, there is no simple answer, but one answer does touch 
most of the problem. The lift and blessing that follows Christianity wherever it grows 
can resolve many of the problems. If church growth brings Haitians to freedom from 
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fear, helps them to trust one another and God, guides them in vital Christian discipleship, 
creates creativity in the physical aspects of life, and gives them hope and confidence in 
themselves and in Bondie (God), then church growth is one of the ways to answer the 
problem. 
Protestant Christianity's Challenge in Haiti 
I have spent sixteen years of my life in ministry in Haiti. As I have served in 
Haiti, I have desperately wished that someone had adequately prepared me to meet the 
complex and profound challenge of Haiti. 
How can Haiti's churches help Haitians find Jesus Christ as Savior and Lord? In 
the face of Haiti's history, culture, and social structure, how can Haitian Christianity 
experience church growth? The people are reaching for answers. They are swarming into 
and out of churches. We must help them to become the disciples of Jesus Christ. 
History 
The very history of Haiti works against a viable church growth and evangelism 
program. A more thorough history of Haiti is devoted to another chapter, but any 
preliminary statement must note that its history of violence, the terrible results of slavery, 
the constant political oppression, and the isolation of the Haitian people, have all built 
walls of resistance. How can a people battered by such a history ever trust anyone ? Yet 
the very principles of church growth presuppose trust. How can the people trust any 
leader when some leaders have exploited and brutalized them? Yet Christianity calls on 
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us to love our enemies and do good to those who lise us badly (Matthew 5:44). 
My first challenge is to deal with the results of history. I must feel Haitian history 
as a Haitian to even hegin to face the challenge or Haiti. The pain of prison, hate, fear, 
and utter despair must be more than words . Part of the answer is simple but profoundly 
compk':x . I must somehow introduce Haitians to the incarnation of Jesus Christ. I must 
be an example, and they must be examples, of the Incarnation. 
Culture 
The very culture of Haiti, to which we also devote a chapter, presents a second 
aspect of the challenge. Here, we point out that some facets of the culture undermine the 
challenge of church growth and evangelism. Most of Haiti's culture is African in origin, 
with many parts developed by the pressures of the Haitian experience and many other 
parts adopted from other cultural influences. Dr. David Stevenson, a missionary 
physician with World Gospel Mission in Kenya, Africa, once commented as we walked 
across the Emmaus Bible College campus in Haiti that he felt as if he were walking in 
Africa, that culturally Haiti and Africa were very similar. Another fellow missionary with 
the American Baptist mission in Haiti, who had served in Africa for many years, observed 
that the African culture and the Haitian culture were so similar that he had no difficulty 
making the transition from Africa to Haiti. 
The culture's challenge to church growth comes especially from three areas: the 
tight control of the kinship structure, the fear of breaking family ancestral dominance, and 
people's lack of trust toward people who are not part of their family. While in Africa this 
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problem is inter-tribal , in Haiti the family structure is the key element. Until one can find 
the key to the culture one cannot help produce true church growth nor true evangelism. 
Social Structures 
The third area of challenge is the Haitian social structure including religion, 
politics, and economics. The social challenge is bound together in one huge problem. 
Religion. politics, and poverty cannot be separated. They are interwoven and intertwined 
so much that one cannot talk of one without the other. Each of these areas will be 
expanded in other sections of this work. For now, we stress how each feature impacts the 
challenge. Voodoo is the religion of the masses. It is interwoven into everything. It is a 
dominating factor in Haiti's history. It underlies the culture, it dominates the family, it 
overshadows the politics, and it controls every aspect of living. Religion is life and all 
living is religion. "For them, religion is not a casual act to be practiced now and then, or 
only in times of trouble. Their faith is an integral part of the fabric of their everyday 
lives. It is with them always" (Nardo 1947:45). The influence of Catholicism, 
Protestantism, and various cults is mixed with the underlying control of Voodoo. 
Voodoo has so infiltrated the very culture, worldview, and kinship structures that this 
very powerful folk religion of Haiti affects the politics and social actions of the 
community. This cultural influence on Catholicism, Protestantism, and numerous cults 
presents church growth and evangelism with major problems. Protestantism cannot, and 
must not, yield to the influence of Voodoo. Voodoo, as a folk religion, allows the 
supernatural to dominate the whole. The material world is influenced and often 
controlled by magic or ritual control (Burnell 1992: 19). Proteslant Chrislianity must, by 
its freedom from fe~u·, and by its cmphasis on love, produce great redemption and lift, 
which raise the consciousncss of a gracious, caring God, bring confidence about the 
future. and motivate Haitians to produce change in every aspect of their lives. 
Protest.Ultism must work to develop political and social changes outside of Voodoo 
culture. 
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A lack of creativity is built into the social structures of Haiti. The prescribed fear 
that dominates the social structures impoverishes the country's economics and education 
and undermines the progress that is possible. How can one be creative if that creativity 
brings disorder within the social structure? How can church growth and evangelism be 
possible in the face of entrenched social structures? The challenge to Protestant 
Christianity calls us to find answers. I believe church growth and evangelism that 
produces a basic change in philosophy is a large part of the answer. The need to look to 
God to bring change, blessings, and creativity is a part of the Christian principles found in 
church growth. With God we can go forward. 
The People of Haiti 
The people are alive. They move with a liquid grace that flows from one motion 
to another. How can a people so miserably poor, so filled with diseases, so crushed by 
the heavy hand of life move with such apparent contentment and grace? There are 
exceptions. They weep intensely at death and they become violently excited in many of 
the events of life, but generally they are gentle, easy to love, and quick to return affection 
for even the smallest of acts. P. J. O'Rourke's description of the people of Cite Solei! 
pictures the whole Haitian population. "Cite Soleil, though remarkably bad was also 
remarkably cheerful, noisy, and welcoming. Haitians are not, of course, simply happy 
folk who don't notice misery the way you or I would. But pulling a long face and railing 
at fate . .. isn't fashion in Haiti" (Rolling Stone 1994:50). 
Demographically, the population is approximately 96 percent black, 3 percent 
colored and 1 percent white. Most Haitians are descended from African peoples and 
cultures. There have been other influences: the indigenous Indians, the Spanish, the 
French, the English, the Americans, and the Japanese. Yet none of these cultures has 
truly claimed Haiti. Haiti is basically African in culture. Its music, while influenced 
strongly by Spain, is really African. Courlander describes the Haitian like this: "He is 
outwardly simple and poor, but inwardly he is a complicated and rich man. He is rich in 
music, in the capacity for spiritual expression, in tradition, in folklore and in memories. 
He has been able to marry work to play, drudgery to singing, and despair to hope" 
(1960:2-3). As slaves they came to work sugar cane. Beaten and misused, dying and 
living, they were Mrican. Twenty thousand slaves a year reached St. Dominque 
(Hispaniola) and one ninth died within the first year (Parkinson 1978:16-17). They have 
maintained their Africanness even until today. 
The Church 
The church in Haiti finds itself struggling with longevity. It has a long history. 
The Spanish codes imposed by the king and queen of Spain demanded the spread of the 
7 
church into all lands conquered in the new world (Latourette 1975:924-926). In the 
seventeenth century both Spain and France insisted that all slaves must be baptized into 
the church within the first year in the new land (Simpson 1978:6), but they were never 
trained in the concepts of their forced religion. Because of this lack of teaching, they 
mixed their several religious influences together. Grassroots Christianity therefore lacks 
the needed preparation upon which to base a vital church growth program. Churches are 
developed, grown, and then simply fall apart. This is why a church growth program that 
is understood is a vital need of the Haitian church today. 
The newer Protestant churches of today are full and growing, while the old, 
long-term denominations (both Roman Catholic and Protestant) have stagnated and 
basically remained the same size for the last 50 to 70 years (Johnson 1970:21). Many 
Protestant groups came streaming into Haiti in the mid-1900s producing a Protestant 
explosion. "Protestantism continues to grow in Haiti. One estimate claims that by the 
mid-eighties, the figure will increase from 9.8 percent to 15 percent and by the end of the 
eighties it will be 20 percent" (Mulrain 1984:229). It was, in fact, announced by Claude 
Noel, the president of CEEH (Council of Evangelical Churches of Haiti) that the 
Protestants had reached 23 percent and expected to be 30 percent by the early 90s 
(Mumper 1987:92-93). In the 1993 edition of Operation World, Patrick Johnstone said 
that Protestants had 25.5 percent of the population and a growth rate of five percent. 
Evangelicals make up 20 percent of the population and Pentecostalists and Charismatics 
make up 6.5 percent (1993:262). 
"The steady growth of Protestant Churches in the difficult economic and spiritual 
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climate of Haiti is cause for praise. Estimates of evangelicals vary between 14 percent 
and 30 percent. This has been the result of widespread evangelism, deep commitment to 
social development, and the evident power of Jesus over Satan" (Johnstone 1993:262) 
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In my opinion, one cause of this growth was the problem within Voodoo. Since 
the fall of Duvalier, who used Voodoo as a political force to maintain his power, Voodoo 
has been so attacked and maligned that people have turned to Protestantism. Today, 
however, there is a revival of Voodoo and Catholicism, so this is an emerging challenge 
for Protestantism in Haiti. 
Conclusion 
The questions stand out in bold print. Can Haitian people come to a personal 
knowledge of Jesus Christ? Can a Christianized Haitian community affect politics and 
poverty? Will the creativity of the Christian community produce Christian politicians 
and, in return, will their creativity help in the development of new financial 
opportunities? Yes, it has already started to happen! Haitian Christianity must develop a 
church growth and evangelism program that will produce viable and growing churches. 
What must be done to produce such a program in Haiti? We must answer these 
questions. In spite of history, religion, politics, and poverty, we must produce a living, 
growing monument for Jesus Christ in Haiti. 
CHAPTER 2 
THE SCOPE OF THE CHALLENGE 
Statement of the Problem 
The question is "How can church growth and evangelism be made effective in 
impoverished third world countries such as Haiti?" Since God acts, and shows the way 
forward, in history, the answer should have surfaced somewhere in Haitian culture. I 
believe that the Christian Center of the North in Plain-du-Nord, Haiti serves as a model. 
This is a dynamic, growing church. Beginning in 1972 with a revival meeting, the center 
has grown into a church with an average attendance of more than 1800 in the mother 
church, and more than 1600 in the 19 daughter churches. 
Areas Pertinent to Research 
At least five issues must be understood in order to inform church growth in Haiti. 
They are (1) the history of Haiti, (2) the Haitian worldview, (3) the effects of Voodoo and 
other religions on the church, (4) the kinship structure of Haitian culture, and (5) the 
effect of national politics upon continued development and evangelism. 
An understanding of how history has affected the culture requires an historical 
study. Presumably the effects of the long and vicious slave trade, the dominance of the 
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colonial powers of Spain and France, the emergence of the Marron (escaped slaves), the 
socio-political influence of the 1820s- I 900, the effect of American occupation from 
1915-1935, and the results of the Duvalier reign all impacted the Haitian culture. As 
much as possible. I will use Haitian authors although these are very few. Again, as much 
as possible, the response to modern history should come from the Haitian voice. Much of 
the early history is written in French and some in Spanish. I have drawn primarily from 
French sources, since France ruled for the last 100 years before the revolution. The 
official language of Haiti until recently was French, and French has consistently served as 
the language of the educated people who write. Again I want to mention that much of the 
literature on Haiti has been written by expatriates. 
The second area that must be addressed is the Haitian worldview. The worldview 
of a people may be defined as the lens provided by a culture's core beliefs and values, 
through which they perceive themselves, the world, and all reality. Each action is based 
on how the actors fit into their cultural milieu. Their responses and reactions are based 
on their understanding of their world. Haitian responses are limited to their recognized 
and approved knowledge of life, how it functions, and why it functions. 
Certain patterns of Haitian life, such as what they trust and distrust and what they 
do and do not feel responsible for, as well as their preference for small groups and their 
resistance to large groups and organizations, and the pervading role of religion in their 
lives and even their concept of God are all unintelligible without an understanding of the 
themes at the heart of the Haitian worldview that shape and drive the lives of the people. 
The third area has to do with the effect that religion, particularly Voodoo, has had 
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and continues to have on the Haitian people. Colonial mission, with its failure to train the 
Haitian in the tenets of the Roman Catholic Church and compounded by the 
accommodation of Voodoo and Catholicism, is a major contextual factor affecting any 
church growth activities. The second major influence is the dynamic growth of 
missionaries. missions, and independent churches in the last sixty years. In this 
phenomenon, the old traditions have collided with the new development of the 
evangelical movement. Church, parachurch missions, and faith organizations have 
flooded Haiti. Since 1936 when the West Indies Mission entered Haiti there has been a 
flood of Protestant denominations. At least ten different denominations, five faith 
mission organizations, Compassion, World Vision, Lifewater, and a whole multitude of 
independent groups have poured into Haiti (See Appendix A). There were thirty groups 
receiving mail service from Missionary Flights International in Northern Haiti in 1993. 
Add to this the multitude of foreign aid people, and one finds many "foreign"' influences 
upon the general feeling of Haitians toward Christianity. 
However, the single most important element in developing a church growth plan 
in Haiti is Voodoo. This difficult and very mysterious religion pervades every aspect of 
Haitian culture and thinking. I have gathered material in both formal and informal 
interviews and questionnaires for the last twelve years and have read every available book 
on this subject. The Voodoo religion is so interwoven into the culture that it cannot be 
totally disregarded. To do so is to insult the social and kinship structures of Haiti. 
Voodoo practitioners have answers for all problems. Sickness, death, reversals, 
childbirth, and all other problems are simply the result of pleasing or displeasing loa yo 
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(the spirits). Right or wrong, everything depends on the spirit world. The ougan 
(medicine doctor) has extensive knowledge of herbal medicines but uses them as a tool to 
gain power. As an expatriate I can see value in parts of the Voodoo religion, but most of 
the Haitians that I have spoken to feel that Voodoo is a means of avoiding evil by 
appeasing the spirits. Leyburn says that "it is a daily strength for daily needs" (Leyburn 
1966: 165). To me Voodoo is a religion of fear. Berthony Paul, our model pastor, is an 
ardent opponent of anything he recognizes as Voodoo. For Berthony Paul, Voodoo is not 
happiness and blessing like he finds in Christianity. Rather, it is a means of existence in a 
miserable world. The pervasive influence of Voodoo will be the most difficult problem 
in a church growth and evangelism program. 
I have also explored a Voodoo/Protestant indigenous religion. I have found no 
written literature on this particular way of faith, so I have studied it on site. I interviewed 
active participants of this faith, and I attended some of their services and observed their 
practices in everyday life. I questioned and probed to the point of understanding their 
main beliefs. 
In a sense, Voodoo and the Armee Celeste apply new meaning and direction to a 
former religion. In developing into a new religion, Voodoo borrowed heavily from 
former African religions and, in particular, the Dahomean rites (Metraux 1972:26-27); 
then it mixed thoroughly with Roman Catholicism. Without altering its basic spirit 
beliefs, it simply gave those spirits Christian names. As a new religion, the Armee 
Celeste took Christian beliefs such as healing and prophecy, and added Voodoo magic to 
guarantee they would truly be done. The special features of the old religion were blended 
to different religions to accomplish the same result. These new religions form the 
"synthesist" of David Burnett (1992:236). 
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The last focus of research has included both the Haitian kinship structures and the 
national politics of Haiti. All politics are kinship related and all kinship is politically 
related. If one has sufficient kinship relations, one is politically strong. This is a difficult 
area to research because no one wants to reveal his other family structure because of fear 
of the Voodoo loa yo (spirits). One's family members and the production of children are 
extremely critical to future earthly power and future heavenly power. Power, therefore, 
becomes the critical key word. It is not what I am, or what I know, but my power base 
that is the most critical issue in Haitian kinship and politics. How one organizes and 
includes others in the kinship circle is the key to one's success in the use of power. For 
example, Franc;ois Duvalier used the kinship developed by the Voodoo practitioners to 
bring him to power. Thus, an understanding of Haitian kinship structure is necessary. I 
seriously doubt if one can develop a working church growth and evangelism plan without 
a working knowledge of these structures. The most significant kinship units are 
homogeneous in nature. These structures are very close to the tribal structure of some 
parts of Africa. Uncles and aunts play major roles in these structures. The recognized 
order of descendants is critical and even being a distant member of the family is vital to 
the understanding of national politics, local organization, and simple cooperation. 
National politics are politics of fear and repression. These politics are often 
repressive and at times very oppressive. One rules by threats, and progress is made on the 
backs of people under those in authority. Spies are scattered throughout all of society. 
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One does not trust or talk even when one is oppressed. This carries great significance for 
church growth and evangelism. For example: can one trust the pastor, or anyone in 
leadership positions? How can I openly present the gospel if it somehow conflicts with, 
or threatens. those in power? Why bring people into another power struggle situation? 
Much of church policy is based on power position. These social realities must be 
addressed if one is to bring a viable church growth and evangelism program into being in 
Haiti. 
Hypothesis 
I propose that sustained church growth and evangelism can be experienced in 
Haiti through the application of six basic church growth principles. These principles are 
( 1) reaching, discipling, and developing people through small group dynamics (Wagner 
1987), (2) the targeting of specific homogeneous populations (McGavran 1990: 84-87), 
(3) outreach across social networks (Am 1982), (4) lifestyle evangelism (Pippert 1979; 
Aldrich 1981), (5) needs-meeting ministries (Wagner 1984), and (6) leadership training 
(Wagner 1986). Will these principles work in an illiterate and poverty stricken nation? 
Can these concepts be adapted or adjusted to Haitian culture? If these concepts can be 
adjusted, how can they be implemented? They can be adapted. Indeed, we find an 
effective demonstration of these principles in action in the ministries of the Christian 
Center of the North. Leadership is particularly the critical issue in the development of a 
Church Growth and Evangelism program in Haiti. The keys for apparent leadership 
development in Haitian Christianity include experience, training, and guided preparation. 
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The prime location for my research, therefore, was the Christian Center of the 
North. Since its founding in 1972, this church has intuitively used multiple principles of 
Church Growth and Evangelism without really knowing church growth literature. It has 
discovered the principles through trial and error. As many programs have failed as have 
succeeded (See Appendix B). This church's history and experience provided much of this 
study's field data. 
The last phase of this research involved teaching and implementing the same 
principles in a second church, and analyzing the results. The data of attendance, 
profession of faith, leadership training, baptism, and outreach ministry can now be 
compared with the model church. 
Definition of Terms 
Voodoo. American Voodoo, Haitian vodun or vodoun, French vaudoux, or 
Spanishjudu are all derived from a Dahomean (West African) word for "god" or "spirit" 
(Leyburn 1966: 133). According to Dr. Prince-Mars, it is a combination of West African 
beliefs, principally those of Dahomey, the Congo, and the Sudan (Prince-Mars 1928). It 
is a deeply rooted religion that emphasized spirits and spirit possession (Logan 
1968: 177). Vodoun is a mystical worldview that deals with the relationship between 
man, nature, and the supernatural forces of the universe (Davis 1985:72). Haitian 
Voodoo is African in origin but has borrowed from its experiences in the new world and 
especially from the Roman Catholic church. It has no formal theology, holy book, creeds, 
or rules of discipline. It is malleable, adaptable, and suited to the needs of Haiti. It is a 
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way of life (Leyburn 1966: 135-6). It is a religion designed by the peasant but is often 
practiced by the elite. 
Leyburn points out very clearly that early development of Voodoo was carried out 
by slaves (Leyburn 1966: 135-136). Even today the majority of Haitian Voodooists are 
from the peasant class (Metraux 1972:58). From the beginning of slavery in Haiti, 
Catholicism was blended with Voodoo by the slaves. Smucker suggests that this may be 
a pattern of cultural integration (Smucker 1984: 166). Most of the elite of Haiti are 
culturally related to this integration of Catholicism and Voodoo. While being a part of 
both, they practice Voodoo as a part of the culture. Catholicism maintains its elite 
position while Voodoo tends to meet its position as a part of its community. Metraux 
gives an excellent example of this. 
The case of a famous mambo of Port-au-Prince, Madame L., affords another 
example of a person not daring to resist a supernatural vocation. She was a 
zealous Catholic, proud of belonging to the Societe du Sacre-Creur [Sacred Heart 
Society]. She was covered with pious medals and her certificate of baptism was 
framed on the wall of her parlour. In spite of her repugnance, the loa insisted on 
her becoming a mambo and she gave way only because she was afraid of their 
'punishment'. In return they helped her to set herself up and contributed to the 
success of her treatments. They did not require her to give up her Christian duties 
and that is why, on her altar, a prayer book stands cheek by jowl with the playing 
cards and rattle of the seer. (1972:67) 
Some of the present elite were formerly poor, Voodoo practicing and worshiping 
people who were successful economically. Therefore, the blending of the elite worship of 
Voodoo in secret and their worship in the Catholic Church is currently practiced in Haiti. 
Church Growth. The first step in church growth is the defining and setting of 
measurable goals. To do this there must be recognition of biological, transfer, and 
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conversion growth as well as the maturing, intellectual, and spiritual growth of the 
existing members. One must recognize and measure both growth by evangelism and 
growth by intemal development (McGavran 1990:265). Measurable goals are necessary 
steps in church growth. As lIsed in this document, church growth is the development of a 
church numerically. intellectually, and spiritually. Growth is achieved by evangelism and 
by reaching across the social networks to people on the fringe of the church, and by 
building such bridges to people beyond the fringe of the church (McGavran 1990: 163). 
In Understanding Church Growth McGavran devotes an entire chapter to the study of 
statistics to document, analyze, and understand church growth. The making of disciples 
is the direct command of Jesus in the great commission. The church growth mission 
given by Jesus is to disciple the many peoples into His church (Am 1982:5). C. Peter 
Wagner says that "if we concentrate on church growth we get to the heart of the great 
commission" (1987:35). Wagner's Strategies of Church Growth gives the theological 
non-negotiables in church growth (1987:39-40). Church growth is the bringing into the 
church as many unbelievers as possible, guiding these people from the kingdom of 
darkness to the kingdom of light, and then leading them to become fruitful disciples for 
their living Lord (Wagner 1987:52-54). "Church growth means all that is involved in 
bringing men and women who do not have a personal relationship to Jesus Christ into 
fellowship with Him and into responsible church membership" (Wagner 1987: 114). 
We can conclude that church growth is defining and setting measurable goals that 
can be reached by developing the church numerically, intellectually, and spiritually. This 
is accomplished by bringing unbelievers into a personal relationship with Christ, 
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discipling new believers, and training all believers to take on an outreach ministry. 
Evangelism. Evangelism is the primary source of church growth, especially 
conversion growth. Most ev;mgelists are concerned with winning people to a personal 
relationship with Christ. Evangelism is accomplished by presence, by proclamati on, and 
by persuasion. Presence evangelism is life-style outreach. Pippert's Out of the Saltshaker 
(1979) and Aldrich's Life-Style Evangelism (1981) are excellent examples of this type of 
evangelism. Proclamation is what most Christians would call evangelism (Abraham 
1991 :41 ). "Most evangelists and evangelistic associations assume proclamation as their 
working definition of evangelism" (Wagner 1987:121). Paul was thought by many to be 
a proclamation evangelist. The last is persuasion evangelism. This appears to Wagner 
(1987:122) to be supported in the great commission. Ben Campbell Johnson defines 
evangelism thus: "The task of evangelism is definite: to communicate the love of God to 
persons, enabling them to find personal faith in Christ, membership in His body, and 
growth in discipleship" (1987: 12). Evangelism is the proclamation of the gospel both 
orally and through life-style living, the persuading of an individual to accept Christ as his 
personal Savior, and the leading of that individual into a program of discipleship until 
he/she becomes an active member of a local church. Evangelism is thus the primary 
source of church growth. It does not go beyond the beginning stages of discipleship but it 
is a vital necessity for church growth. "The unique, absolute, perfect, and final revelation 
of God implicitly and explicitly demands evangelism" (Johnson 1987 :51-52). 
Worldview. Each culture has a worldview at its core. The worldview "scripts" 
how people view themselves and others, their situation, their relationship to others, and 
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even ultimate reality. Power structures, kinship structures, and religious faith all are part 
of the worldview that is developed in a people. Therefore, understanding the worldview 
of a people allows one to develop church growth and evangelism programs. Worldview 
is how people define themselves within their culture. Each action is built on how the 
actor fits into his cultural milieu. Their responses and reactions are based on their 
understanding of their world. Haitian responses are limited to their recognized 
knowledge of love, responses to stimuli, how life functions, and why it functions as it 
does. A people see the world through their worldview. 
CatholicN oodoo Religion. The first recognized religion in Haiti was that of the 
indigenous Indians. These people were essentially destroyed by an era of terrible forced 
labor. But what could the Spanish conquerors do without forced labor to exploit the 
natural wealth of this country? Las Casas, in an effort to save the indigenous Indians 
from annihilation, asked Spain and the Roman Catholic church to allow the importation 
of black slaves. Thus, black slavery was institutionalized in Haiti, and all slaves became 
members of the Roman Catholic Church. However, they were not trained in the doctrines 
of that church, so they simply Africanized the Roman Catholic faith into a Christo-pagan 
blend. Catholic saints became Voodoo spirits. Catholic rituals were blended with 
Voodoo rites. The holy sacrament became a form of magic. Prayer became a form of 
manipulation, and ceremonies appeased the spirits. Today in Haiti some Roman 
Catholics are also practicing Voodooists. 
If the catholic priest fights vodun,--vodun does not retaliate by fighting 
Catholicism. God and the saints have their province, and the loa (spirits) theirs. 
The mind of the Haitian is simple enough to accept both sets of spiritual beings, 
and not philosophical enough to worry over the contradiction. Practically every 
vodun worshiper thinks of himself as a catholic. (Leyburn 1966: 156) 
The largest group of worshipers in Haiti are the Catholic/Voodoo worshipers. 
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One positive action of the Roman Catholic Church has been the church's position 
on liberation theology. There are extreme social and financial needs that the Catholic 
Church has taken as its responsibility to resolve. It has not accepted the very radical 
Sandinista type of liberation theology of President Aristide. The church expelled him 
from the Salesian Order for his preaching of class struggle and revolution (Maust 1991: 
69). The moderate position of the Catholic Church has brought much needed help to the 
Haitian people. 
Another area of positive action from the Roman Catholic Church is its intense 
effort toward education. The church is responsible for the curriculum and training of 
teachers. Until 1997 Protestantism and Catholicism have worked well together but there 
is now a bill before the Haitian House of Deputies that will create a major problem for the 
Protestant church schools. 
ProtestantN oodoo Religion. Protestantism had made very little impression on 
Haiti until the early 1950s. Since then the growth has been dynamic. Sharon E. Mumper 
quotes Claude Noel, the president of the Council of Evangelical Churches of Haiti, saying 
that in 1940 only three percent of Haiti was Protestant, in 1960 about 20 percent and as of 
1987 30 percent are Protestant and 20 percent of these are evangelical (Mumper 1987: 
92-93). Protestantism is in opposition to any form of Voodoo. "Whereas so many 
Catholics practice Voodoo more or less openly, Protestants must break, not only with the 
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cult itself, but also with all that might in any way recall it to their thoughts" (Metraux 
1972:351). This appe • .u-s to be exactly as I observed it in 1993. However, in the 
mountainous areas of Haiti there is a religion called l'Armee Celeste (The Celestial Army) 
which is a blend of Voodoo ceremony and Protestant ritual. This is a new faith that has 
developed since the explosion of Protestantism began in the late 70s. The dance, the 
reliance on divine or spirit healing, the falling into trances, and the beating of the drums 
are all interwoven into a Protestant type of worship. 
Protestantism accepts the conception of physical healing but refuses to accept 
Voodoo magical practices which take the place of God's divine healing. Protestantism 
also accepts the presence and use of doctors while the members of the Celestial Army 
refuse to accept doctors for fear that there could be reprisals made by the healing spirits. 
Trances and the use of drums and dances are not denied by the Protestant Church but they 
believe that these things are brought about only by God. There are many spirits present in 
the Celestial Army's faith but only the Holy Spirit is recognized in the Protestant Church. 
Protestants renounce this ProtestantIV oodoo religion as evil and satanic and oppose it 
vigorously. The basic reason for this is the involvement of several Voodoo magic rituals 
used in the healing of the body and the common blaming of other Christians because of 
the failure of magic. 
Purpose of the Study 
The purpose of this study was to find, through research, the church growth 
principles for achieving sustained church growth and evangelism in Haiti. A further 
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purpose has been to develop the guidelines for promoting church growth across Haiti, in 
both the mban and rural settings. 
Any new Haitian church growth initiative needs to face three realities. (1) There 
are chmch members who are converted and are making a real commitment to 
Christianity. They have made a real decision against Voodoo and have accepted the 
teaching of their church. However, they make works the key to salvation and do not go 
into a deeper study of the Word nor avail themselves of the various means of grace and 
spiritual growth that produces spiritual depth. (2) There is a population who accept 
Christ as their personal Savior but, whether from inability, ignorance, or failure to follow 
the leadership of the Holy Spirit, do not make a real commitment to Christianity. They 
fail to separate themselves from Voodoo-inspired activity and fail to become integrated 
into the church. These people often return to Voodoo practices and finally leave the 
church completely. (3) There seems to be a total lack of planned church growth and 
evangelism programs in many churches. There is active evangelism but it is usually 
unplanned and it often has little or no vision for continued growth. These three problems 
have become the core problems to be solved. Therefore, a planned and well executed 
church growth and evangelism program should substantially resolve these problems. 
The literature of church growth undoubtedly features many of the insights needed 
for a Christian advance in Haiti. However, no existing church growth text or plan relates 
with enough specificity to Haiti. I had to contextualize these studies to this extremely 
poor country, with a very high illiteracy rate, with an extreme shortage of called and 
trained leaders, dominated by the Voodoo religious influence that touches every Haitian. 
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How could we pioneer the church growth adaptation to these realities? First, we 
had to find a leader with training and a call. Such a person surfaced in a gifted Haitian 
named Berthony Paul. Second, we had to work together within the culture to produce a 
contextualized church growth approach. Finally, we needed to develop an evaluation 
process that effectively revealed both the successes and the shortcomings of our 
pioneering. 
Significance of the Study 
The principles discussed in this study appear to be effective both in the rural and 
urban setting. We now have an informed basis for replicating versions of this model 
across Haiti. 
If a poor, illiterate country like Haiti can experience sustained church growth, then 
with some contextualization this could be experienced in similar cultures across the earth. 
CHAPTER 3 
THE INFLUENCE OF HISTORY 
Introduction 
The history of a nation often reveals its greatest strengths but it also reveals some 
of its most profound problems. Since we are dealing with things that hinder church 
growth and evangelism we must deal with much of the influence of history that has 
produced these problems. History always leaves a vivid trail in the minds of a people and 
that is where the challenge of church growth and evangelism begins. 
The challenge comes from five sources. The history, in three phases, is one 
source of Christianity's challenge in Haiti today. The Spanish influence (1492-1695), the 
French influence (1695-1804), and the influence of modem history (1804-1997) have all 
shaped the challenge. The second source of the challenge is religion. Basically, Roman 
Catholicism, Voodoo, and Protestantism are the three sources of the religion of the 
Haitian people. The third source of the challenge is politics. Politics is controlled by 
fear, distrust, and greed. Power is the key element both in religion and politics, and 
politics finds much of its power in religion. The fourth source of the challenge is in the 
dynamics of relationships or kinship structure. This structure scripts the worldview of the 
Haitian people. This structure is the basis for power, and power is everything to the 
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Haitian people. The fifth source of the challenge is the burden of poverty. The Haitian 
people are constantly semching for an escape from the horrible grinding burden of 
poverty. By any means possible one must move upward. These five sources have 
provided the context for developing a church growth and evangelism program for Haiti. 
The Influence of History 
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The challenge of growing Protestant Christianity in Haiti faces monumental 
difficulties. Haitian history has produced a mind-set of fear, hatred, and distrust. 
Christianity was introduced into Haiti along with forced labor, murder, rape, 
bloodhounds, strange diseases, and artificial famine. Thus, the beginning of African 
slavery in the Western hemisphere comes into play (James 1963:4). Each of the phases of 
Haiti 's history has affected the lifestyle and mind-set of contemporary Haitians. 
Spanish Influence (1492-1695) 
The first phase of Haiti's history introduced colonialism, and the Roman Catholic 
Church. Haiti was first discovered by Christopher Columbus in 1492 on his first voyage 
to the new world. He named the island La Ista Espanola, later to become known as 
Hispaniola. Haiti became the first of many colonies of the Spanish empire. This island 
developed into the first permanent European colony in the Americas, located at Santo 
Domingo. Later the island was divided and the Western one-third of the island became 
Saint-Dominique under the French (Leyburn, 1966: 14) and, Haiti, after the revolution. 
Before Spain colonized the island, it was under the control of the Arwark, Tainio, 
and Caribe Indians. The Arwark were the original people of Haiti, but, they have left 
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practically no mark on Haitian culture. The Arwarks were eliminated by the Spanish. 
The Caribe and Tainio Indians were driven almost to extinction but have survived in 
other islands (Davis 1990: 1). The early Spanish laws such as the repartimentos (forced 
labor), encomienda (forced labor of specific groups), and finally audiencia (forced labor 
by a court order), which were supposedly designed to help the Indians, did not help the 
plight of the Tainio. "By the middle of the sixteenth century the Tainio population, 
estimated at about one million in 1492, had been reduced to about 500" (Neill 1973:28), 
and by 1520 imported slaves were used almost exclusively. 
In the face of this terrible destruction of the indigenous peoples, Father 
Bartholomew de Las Casas (1474-1566), a Dominican missionary, made seven voyages 
to Spain to plead for the Indians (Kane 1979:65). In his effort to save the Indians, Las 
"casas hit on the idea of importing the more robust Black Africans to do the needed work. 
"In 1517 Charles V, King of Spain, authorized the export of 15,000 slaves to San 
Domingo, and thus priest and king launched on the world the American slave trade and 
slavery" (James 1963:4). Roman Catholicism, by decree of the king and queen of Spain, 
had to be the religion of the people (Latourette 1975:924-926). The African slaves were 
baptized and enrolled as Roman Catholics but were never truly trained in Roman Catholic 
theology (Metraux 1972:33). From 1492, until the close of the revolution in 1804, the 
Roman Catholic church was the only recognized church in Haiti. 
This period (1492-1695) was the golden age of expansion by Spain: the 
conquistadors, the ships of gold and silver, the horrible slave trade, and the very rapid 
spread of the Roman Catholic Church by the Dominicans, Franciscans, Jesuits, and 
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several other orders. In a sense, this was the spread of the church on the shoulders of 
conquest and the building of a religion in a colonial enterprise. Actually, with every 
conquest in the West the Spanish crown demanded a member of one of the Roman 
Catholic orders to accompany that conquest and to set up the church wherever Spain 
conquered. (Latourette 1975:944). However, the greatest influence on the church did not 
come from the missionaries but from the infusion of African religions. African religious 
influence played a major role in the socio-historical development of these cultures (Davis 
1943:51-55). Before the slave master, bosses, or priests, the people appeared placid and 
accepting of Spain's religious and political forms; but underneath appearances they were 
invariably developing their own socio-historical meaning and values. Every Western 
country in Spain's empire which had an influx of slaves has developed churches, both 
Roman Catholic and Protestant, with an African flavor. The positive aspects of joy, 
happiness, freedom, and recognition of the Holy Spirit, are rich in the African religion but 
the magic and the possession by the loa (spirit) are very negative. The Loa, spirits of the 
Mrican religions, have clearly become a vital part of the church. 
"The French and Spanish codes of the seventeenth century prescribed baptism by 
the priests within a year of the slaves' arrival from Africa" (Simpson 1978:6). The church 
was faithful in the baptism but failed utterly to train these slaves into a real knowledge of 
the church or any other form of education. Indeed, at least one early governor believed 
that the safety of the white colonist required that the Negroes be kept in profound 
ignorance (Leyburn 1966: 116). So, the slaves applied African meaning to the forms of 
the church, and the church accommodated to a syncretistic and secret interpretation which 
later blossomed into Voodoo. This "syncretism of African religious patterns with 
elements of Roman Catholicism (particularly in Haiti) is thoroughgoing to pervasive" 
(Johnson 1970: 16). From the very beginning, religion and politics were interwoven 
(Latourette 1975: 1002). 
As Spain's control weakened, many slaves escaped into Haiti's hinterland and 
formed into a people later called Marrons. The Marrons developed Voodoo practices. 
They also became lawless, particularly during the last several years of Spanish rule. 
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Piracy also grew intensely during this time. "French, British, and Spaniards 
slaughtered one another for nearly thirty years, and the British were actually in possession 
of Tortuga at one time, but by 1659 the French buccaneers prevailed" (James 1963:5) thus 
setting the stage for the French period of rulership from its capital, Cap Fran~ais (later to 
be called Cap Haitien). 
Spain's departure left a legacy of fear, distrust, hatred, and the debilitating lessons 
of slavery. Spain's oppressive slavery, its failure to educate slaves, and the lawlessness of 
the period of piracy all contribute to the challenge of church growth and evangelism in 
Haiti today and today's Haitians still fear others, and they still accept only their own 
family. Indeed, even one's family must often be watched with fear. One cannot trust 
anyone, for he or she may hurt you without cause. One must be ready to betray others for 
one's own protection. One must be always ready to break or bend the law for one's own 
advancement. The early colonial influence has produced an enduring Haitian mind-set 
that must be overcome if the gospel is to spread and the churches are to grow. 
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The French Influence (1695-\804) 
An important factor in the period of French dominance was the fact that for 
several ye,-u's Haiti was basically ruled by pirates. Spain was losing its power and had 
become uninterested in Hispaniola because there was very little precious metal to be 
mined. However. the best trade route from Spain to the west passed between Haiti and 
Cuba. This was a very narrow passage. The island of La Tortue or Tortuga became a 
major piracy center, because the island's mountains provided excellent lookout points for 
the pirate vessels. From this location, pirates ruled the entire island of Hispaniola. Many 
nations dominated Hispaniola at one time or the other, "but gradually the French came to 
outnumber the others, so that when the treaty of Ryswick in 1697 concluded the War of 
the Grand Alliance, France claimed and Spain ceded the western third of the island of 
Santo Domingo" (Leyburn 1966:14). 
The result of this period brought "a lawless, independent lot. Acknowledging no 
sovereign, these settlers gave their character to the planters that were to follow" (Rodman 
1954: 5). This change brought brutal, cruel, and vicious influences on the Haitian people. 
These people, normally kind and thoughtful, became brutal and heartless toward their 
rivals or enemies. In this period, the Marrons emerged and, in their mountain sanctuaries, 
Voodooism developed and became one of the subversive elements of the Haitian 
revolution in 1792. 
The first of France's final steps toward control of Haiti was taken in 1664, when 
the French West India Company took over this area. "The colony flourished to such an 
extent that it was said to be the most valuable of all French possessions overseas 
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(Thiessen 1970:437). In 1697, with the Treaty of Ryswick, France became the master of 
Haiti and began an agrarian revolution. It was built on brutal slave labor. Haiti became 
the most productive colony in all of the Ccu-ibbean and was called the Pearl of the 
Antilles: Cap Franr;ois (now Cap Haitien) was called the Paris of the Antilles. This Paris 
and this Pearl were built on the blood, sweat and bodies of African slaves. This was 
probably the most ghastly case of the degeneration of a people by slavery. "The stranger 
in San Domingo was awakened by the cracks of the whip, the stifled cries, and the heavy 
groans of the Negroes who saw the sun rise only to curse it for its renewal of their labor 
and their pain" (James 1963: 10). Its $140,000,000 import/export trade was almost more 
than today's trade values. The class system was now in place. The grand blancs (big 
whites), petits blancs (little whites), the gens de couleur (free people of African blood or 
mullatoes), and the negs (the black slaves) became the recognized classes within Haiti, 
and French became the language of the elite (Leyburn 1966:15-16). Thus, cruelty, class 
system, and economic exploitation set the pattern for the first and only slave rebellion that 
succeeded. 
The 38,000 whites who administrated this colony, and the 28,000 gens de couleur 
(freed people of African blood) who owned 1/3 of the plantations, claimed that they were 
the cause of prosperity; in reality the 500,000 slaves were the real producers of this 
wealth. The brutality of the slavery was perhaps unparalleled. Rodman reports that "it is 
estimated their entire number had to be replaced every 20 years" (1954:7). Some slaves 
escaped into the mountains, to become the Marrons. These Marrons, energized by 
Voodoo, became the subversive organization for revolution. 
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Several events ensued, including the French Revolution, the effort of the gens de 
couleur to gain their right to rule, and the slaves' rebellion. Voodoo, through its papaloa 
(priest) named Boukman, struck the first blow of the revolution in 1791. "The 500,000 
Negro slaves revolted. Their insurrection was plotted at a Voodoo ceremony in the Plaine 
presided over by a papaloa (priest) name Boukman" (Rodman 1954:9). Haiti's oral 
tradition tells us that Boukman, looking to heaven, denounced God because He could not 
deliver them from slavery and then gave the country of Haiti to the Voodoo spirits if they 
would deliver Haiti. The next night, hundreds of plantation homes were set afire and 
many owners died of poison. The revolution was on. 
The revolution, or the slave rebellion, probably would have failed if Toussaint 
L'Ouverture, a slave for 50 years who became "The First of the Blacks" (Leyburn 
1966:25), had not assumed leadership. He repelled a British invasion and captured the 
Dominican Republic. He then invited the French planters and the French government to 
return for they knew how to use the agricultural system and could teach the Haitian to use 
it. France captured him under a flag of truce and Toussaint died in a prison in the Jura 
Alps (Leyburn 1966:29). This betrayal loosed Jacques Dessalines upon Haiti, one of the 
most brutal, bloodthirsty, and unyielding absolutists, who became the Father of Haiti. 
He, at the battle lila capoiz-la-Norte" in Vertieres, became the liberator of Haiti and on 
January 1, 1804, in Gonalves, he declared the colony independent and named it "Haiti". 
As the French occupation became history, one of the most brutal periods of 
Haitian history ended. Slavery in its most brutal form was ending. George Eaton 
Simpson says that 9,566,000 slaves were transported to the new world with 42 percent 
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(-1-.040,000) to the Caribbean, 49.1 percent (4,700,000) to South America, and 6.1 percent 
to North America (1978:4-7). A slave nation, internally divided, without infrastructure, 
taught by experience to be violent and to fear everyone, was all that remained. Some 312 
years of Catholic dominance, Voodoo intrigue, heartless slavery, and crushing poverty 
has developed a profound fear and distrust. Add to this the class system, the racism, and 
the fear of the Voodoo loa yo (spirits), and you see a people overwhelmed by tragedy. 
Add to this the absence of hygiene, medical facilities, and medical treatment, and the 
people are left at the mercy of the ougan (herbal medicine man), and the bokor (shaman). 
Christianity's possible expansion thus faces entrenched obstacles. 
Modem Influence (1804-1997) 
Not even Haiti's modem history is pretty. The constant struggle between the 
mulatto elite and the black peasantry darkens every part of this 193 year history. 
Dessalines' brutalities and his relentless persecution of the mullatoes, the grace, and the 
greed of the master builder Henri Christophe of the north, and the Olympian benignity of 
the mulatto president Petion of the south, brought additional confusion, repression, and 
division to Haiti. 
Whereas under Dessalines there had been rulers (the army) and the ruled, under 
Petion and Boyer more and more of the people enjoyed less and less, with the 
aristocratic mulatto caste distinguished from the peasantry not so much by their 
wealth as by the fact that they had a 'classical' education, spoke French and did not 
work with their hands. The pattern has persisted to this day. (Rodman 1954: 19) 
At the death of Dessalines, Haiti was divided into the north with King Henri Christophe 
and the west with the best-loved of all of Haiti's rulers, Alexandre Petion. Both of these 
men invited the British Wesleyan Methodist mission to come into Haiti. Neither actually 
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supported these missionaries because, by 1820, both were dead. This mission venture 
actually added to the country's division, because this first official Protestant denomination 
did most of its work with the elite class of people. 
"The paradox of Alexandre Pet ion's place in history is that he was at once Haiti's 
best-loved ruler and the architect of her economic ruin" (Rodman 1954: 18). Rodman 
points out that Petion's lead reform killed any kind of agricultural success and Petion, 
with his successor Jean-Pierre Boyer, created a two class system which endures today. 
Between 1806 and 1844, Haiti tumbled into financial disaster. Plantations, buildings, 
factories, and irrigation systems fell into shambles. With the exception of nine years, this 
also ended the rulership by the elite or mulatto presidents in Haiti until the American 
occupation in 1915. 
The next four presidents (1844-1859) were tools of the Haitian army. The first 
three prepared the way for the long night of Voodoo. Guerrier (1844-1845), ruled for one 
year. At his death a vicious and demented Louis Pierrot (1845-1846) became president. 
He was killed in a revolt in 1846. General Riche (1846-1847) took control of the 
presidency but died from drug misuse to increase his vigor. At last everything was ready 
for the presidency of Soulouque (1847-1859) which began the long night of Voodoo 
supremacy in Haiti. This was the golden age of Voodoo, In a reaction against Dessaline's 
act in the first Haitian constitution which allowed religious freedom, the Roman Catholic 
Church pulled out all of its priests and refused to accept the Haitian government for fifty-
six years (1804-1860). This Haitian schism allowed Voodoo to bloom. Soulouque 
practiced Voodoo openly, so by the time the Roman Catholic Church resolved the Haitian 
35 
schism the Roman Catholic Church of Haiti had completely accommodated itself with 
Voodoo (Leyburn 1966:126-127). Finally, in 1859, Soulouque's nightmarish reign ended 
with his overthrow. Even the army breathed a sigh of relief when this reign ended. 
From 1859 to 1915 there were two presidents of value, but this was too little and 
too late. Fabre-Nicolas Geffrard (1859-1867) and Florvil Hyppolite (1889-1896) both 
attempted to lift Haiti, but both were overthrown, with power returned to the army. This 
is an era of unbelievable corruption, cruelty, and brutal dominance. The lessons for the 
Haitian people were very clear: power is the answer for everything and is the way to 
wealth and opportunity. 
One of the final blows to Haiti's people was the occupation by the U. S. Marines 
(1915-1935). Anarchy, international complications, and Woodrow Wilson's desire to 
spread democracy were the reasons for this occupation (Leyburn 1966:223-229). 
Culturally, this was a disaster. "It was inevitable that trouble between the proud Haitian 
and their tactless overlords would develop" (Rodman 1954:25) and it did. Even today, 
resentment of the American occupation is still alive. 
Vincent (1930-1939), Lescot (1941-1946), Estime (1946-1950), and Magloire 
(1956-1957) were the last four presidents. Vincent ruled well and wisely. Lescot was 
exiled. Estime accomplished a great deal of good, but in 1950, he was sent into exile, and 
Magloire was elected by the people in a direct vote. Magloire created stability but in 
1956 he was exiled and the road was prepared for Fran<;ois Duvalier. Fran<;ois Duvalier 
began his dominance of Haitian politics in 1957. He was a brutal and dictatorial 
politician and at his death gave Haiti to his son, Jean Claude Duvalier. The Duvalier 
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reign was a period of fear and anguish for the people. The Ton-ton Macoute (Haiti's 
secret police) brutalized, imprisoned and murdered any opposition to the Duvaliers. Jean 
Claude Duvalier left Haiti in 1986 and left the country in the hands of a junta. 
The election of Aristide to the presidency, while proclaimed by the U. S. to be a 
democratic election, was far from democratic and the results of his presidency has clearly 
not helped the country of Haiti. With the presence of the U. N. forces the human rights 
abuses were less obvious but progress has not come. "That forward movement is still 
halting. A year after the restoration of democracy, the stench from piles of uncollected 
garbage still hangs in the air of the capital--a reeking testament to the government's 
failure to restore even the most rudimentary public services" (Serri1l1995:87). Not only 
in public services has failure occurred but also in politics and industry. "Aristide brought 
to Haiti neither peace nor democracy" (Evans 1994:78). 
From that day until now, the country has experienced turmoil and has been 
occupied by the U. N. But Haiti and Haitians may be even more distressed than before. 
Just before going to Haiti in January, 1997. Preval, the present elected president of Haiti, 
managed to overcome an attempted coup d'etat. While I was in Haiti, there was a 
complete shutdown of Haiti in protest against him. 
Conclusion 
Nothing has really changed. The people of Haiti have been beaten by every 
conceivable means. They are fearful, distrustful, and hopeless. Because of its nature, the 
church becomes the very thing that the people really need. The answer to the fear of the 
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spirit world is found in the freeing Holy Spirit. The answer to distrust is found in the 
demonstration of faith by Jesus. The resolution of hopelessness can be erased in the hope 
of the gospel. Haiti has suffered; now it is time to offer it the means of victory and hope. 
Christianity's mission in Haiti must address these needs. 
CHAPTER 4 
THE IMPACT OF RELIGION 
The single. most important thing that has impacted Haiti is religion. The only 
possession the black African slaves could bring to this new world was their religion. You 
may take the African out of Africa but you cannot take Africa out of that African. Harold 
Courlander contends that Voodoo is the glue that holds Haiti together (Stoddard 
1966: 12). Voodoo is a new religious movement that has become a religion, developed in 
Haiti. The base of Voodoo religion is African in nature (Metraux 1972:25). Voodoo 
with its loa yo (spirits), its magic, and its Gran Met ( Great Master) was a way to escape 
the horrors of slavery. However, added to this African base was the somewhat similar 
Roman Catholic form of worship. 
Today voodooism in Haiti is related to the whole sweep of Catholic life and 
teaching. The loa are saints. The "island below the sea" is purgatory. Paguets 
resemble Catholic amulets. The hougan's temple ceremonies are similar to the 
mass. His services for the deceased have much in common with Catholic prayers 
for the dead. The sign of the cross and voodoo signs are used interchangeably. In 
Haiti there is little to choose between voodooism and Roman Catholicism. (Kane 
1979:508) 
The Catholic Church has been the greatest single influence on the Voodoo religion 
(Leybum 1966: 134). The blending of African traditional religion and the Roman 
Catholic Church has given the peasant the tools to build the Voodoo religion which the 
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elite practice in secret. Voodoo has accommodated itself with Roman Catholicism, and it 
has attempted to blend with Protestantism. Most Protestant churches have denounced it, 
but it exerts a very heavy influence on virtually all Haitian people. However important 
Voodoo may be, it was not the first dominant religion of Haiti. The primal folk religions 
of Am'ark, Tianio, and the Caribe were in Haiti when Columbus landed there, but were 
quickly destroyed along with these Indian groups. Roman Catholicism was the dominant 
religion in Haiti for more than three hundred years. 
Influence of Roman Catholicism (1492-1804) 
The Roman Catholic church's dominance was a dynamic influence on this 
country. As a part of the conquest of new land, the king and queen of Spain insisted that 
one of the three necessary things was the spread of the church. It is critical to understand 
that almost all of the ancestors of present day Haitians were brought to Haiti in slave 
ships. Every ship, every venture, and every colony had either a Franciscan, a Dominican, 
a Jesuit or a member of one of the other orders with it as the founder of a new church 
community (Latourette 1975:924-926). Thus, from 1492 onward, until the later victories 
of England and Holland, the entire Latin American scene became Roman Catholic. "The 
French and Spanish codes of the seventeenth century prescribed baptism by the priests 
within a year of the slaves' arrival from Africa" (Simpson, 1978:6). Thus, this area was 
considered Roman Catholic, at least by baptism. 
This was the golden age of Spanish colonial expansion: the Conquistadors, the 
ships of gold and silver, the horrible slave trade, and the very rapid spread of the Roman 
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Catholic Church by the Jesuits, Franciscans, and several other orders. In a sense, this was 
the spread of the church on the shoulders of conquest and the building of a religion in a 
colonial enterprise. Latin America, including the Caribbean, became Roman Catholic in 
name but in reality Christianity was integrated with the peoples' folk religions at the 
meaning level. 
The church was faithful in the baptism but failed utterly to train these slaves into a 
real knowledge of the church or any other form of education. One of the early governors 
of the area contended that the safety of the whites demanded that the Negroes be kept in 
profound ignorance (Leyburn 1966: 116). 
So, from the very beginning there was an Africanization of Christianity in Haiti. 
It began to accommodate itself to the new secret religion which later blossomed into 
Voodoo. This "syncretism of African religious patterns with elements of Roman 
Catholicism (in Haiti) is thoroughgoing to pervasive" (Johnson 1970:16). From very 
early time, religion and politics became interwoven (Latourette 1975: 1002). Religion 
played a major part in the socio-historical development of Haitian culture (Davis 
1990:51-55). Before the slave master, bosses, or priests, the people appeared placid and 
very accepting of both the religion and the politics, but underneath, in their own secret 
meetings late at night, they were preserving and shaping their own religious meanings and 
values. Slavery brought into every culture it entered an African flavor. The Loa (spirit) 
and its possession of its follower are today a vital part of Voodoo in Haiti. 
From the beginning, the Roman Catholic missionaries built their towns in a 
specific form, called reductions. Most of the towns of Haiti are built around an 
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architectural classic, the Roman Catholic pm'ish church. However, the faith of Roman 
Catholic people has blended into the folk religion, Voodoo. "The rich French colony was 
not a bright star in the Catholic crown" (Leyburn 1966: 117). The people of Haiti simply 
blended the two together. "The vodum ritual is conducted before an altar, in Haitian 
Creole called a "trone," which is a perfect marriage between vodum and Catholicism" 
(Leyburn 1966: 168). While the Roman Catholic Church opposes Voodoo, it accepts its 
practices in its people and, at times, even traffics on its ceremonies. I have heard 
elements of Voodoo ritual woven into several local masses, especially into the funeral 
mass. 
Conclusion 
The Roman Catholic Church did three things that profoundly affected the 
challenge to church growth in Haiti. By allowing the slaves to remain in ignorance of its 
great theological principles, the meanings behind Catholicism's forms have been 
Africanized and contextualized into the Voodoo viewpoint. Saints have become African 
loas (spirits). "To every vodun (Voodoo) worshiper there were simply two hierarchies of 
spiritual beings each with its own powers: to believe in one was not to deny the other" 
(Leybum 1966: 127). 
Influence of the Roman Catholic Church in the Modern Era (1804 -1997) 
If religion (Roman Catholicism) was at a low ebb in the prosperous days of the 
colony, it almost disappeared in the excitement of the years following the revolt of 
the slaves (1791). Priests fled or went into hiding with other whites, so that the 
masses lapsed or were said by religious but unordained mulattoes. (Leybum 
1966:117-118) 
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Untrained and unprepared Haitians assumed the responsibilities of the priests and 
Voodoo prospered. 
Thus, when Dessalines, the father of Haiti, made the separation of church and 
state as part of the Haitian constitution (1804), Catholicism withdrew from Haiti. "For 
the next 55 years, Haiti was in an open schism from the Roman Catholic Church" 
(Leyburn 1966: 119). The entire program of the Roman Catholic Church became a means 
of easy graft for unscrupulous "priests." At Haiti's lowest point in the reign of Faustin 
Soulouque who was president of Haiti from 1847 to 1859, Catholicism and all organized 
religions reached their darkest hour (Leyburn 1966: 126). Voodoo was openly practiced 
from the president down to the lowest peasant. The new incoming President Geffrard 
knew that a revival of Catholicism would be best accomplished immediately after the 
heyday of Voodooism. On March 28, 1860, a concordat was signed in Rome and Roman 
Catholicism began its revival. 
The Catholic Church became the developer of education for the government. It 
reassumed its power stance before the people. However, it could not or did not escape its 
accommodation with Voodoo. Voodoo became a very strong force in the politics of 
Haiti, and with this power began a systematic opposition to the now active Protestant 
churches. However, the Catholic Church never completely regained its power over Haiti . 
Latourette describes the problems of the Catholic Church in general for Latin America 
and his description fits Haiti. The first problem was the lack of an indigenous clergy; 
most priests were not Haitian. Second, the problem of independence brought fear and 
anger against white skinned people. Third, the influence of anticlerical ism and 
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secularism from Europe brought a rationalistic revolt against Christianity (Latourette 
1975:1286). Consequently, the Roman Catholic Church has declined for years in Haiti 
(Kane 1979:227). Its power was badly damaged once again when Fran~ois Duvalier, in 
the Freedom of Religion Act of 1964, gave freedom of religion to everyone (Stoddard 
1966:57). This religious freedom made possible the growth of Protestantism in Haiti 
(Barrett 1982:3). Indeed, the political struggle between Duvalier and the Catholic church 
(which Duvalier won) has been one cause of a dynamic inflow of Protestant missions into 
Haiti. 
The last ten years have witnessed a renewal in Haiti's Catholic Church. The 
influence of President Aristide, a former priest, and the social efforts of the Catholic 
Church are now producing a return to the Catholic Church. The Roman Catholic Church, 
in a bid to regain political power with the people, claimed an important role in the fall of 
Jean Claude Duvalier (Noel 1987:61). The Catholic Church has not totally accepted 
liberation theology, but it does lean toward it. The Church claims a large percentage of 
the whole Latin American world, but its leaders admit that less that ten percent are 
practicing Catholics (Kane 1982:237). 
Conclusion 
From 1492 to 1804 Catholicism was the religion of Haiti. The church had utterly 
failed in its training of the African slave, the black freeholder, and the gens de couleur 
(mulattoes). After baptism the landowner felt no compulsion to allow priests to train the 
slaves in religious instruction and the priests were not willing to offend the leaders of the 
country (Metraux 1972:33-34). Even the black freeholders and the mulattoes were 
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trained only as they attended mass or were prepared in some priestly function rather than 
religious training. 
From 1804 to 1860 the Roman Catholic Church withdrew all its priests and 
religious leaders from Haiti. In spite of this, what might be called brush-priests (peres-
savane) continued to carryon the functions of the Roman Catholic Church. At this time 
Voodoo inculturalized their functions firmly into the Roman Catholic Church. When 
asked about separating Voodoo and the church, a fervent Catholic responded that" he 
would always be fai thful to the Catholic Church but nothing could make him give up the 
worship of the loa who had always protected his family (Metraux 1972:323). 
The attitude of the Catholic Church towards Voodoo has varied. Indifference, 
unconcern, anger, opposition, and a sort of 'live and let live' attitude have been the 
positions of the church at one time or the other. The church failed to train the African 
slave and this indifference and unconcern has been the source of much of the 
inculturation of Voodoo into Haiti (Metraux 1972:323-324). The catechism prescribed 
by the Concordat of 1860 (the restoring of the Catholic Church in Haiti) had very strong 
wording against Voodoo. There were concentrated efforts done by the Roman Catholic 
Church to remove Voodoo from the church in the 'League against Voodoo' in 1896, and 
the attack on the 'monstrous mixture' from 1913 to 1939. These are two examples of the 
periodic efforts of the church to separate from Voodoo. However, "the church must 
certainly have tolerated many of these 'popular superstitions' in the hope of eliminating 
them slowly, without violence or outrage" (Metraux 1972:331) but rather than 
Christianizing the Haitian people, the church appears to have accepted the Voodoo 
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superstitions. 
From the first, The Roman Catholic Church has kept Haitians in theological 
ignorance. It failed to root Haitian people in the great doctrines of the church. It has 
maintained a position of power even at the cost of compromise with Voodoo. It has 
taught, and practiced, the opposition and oppression of other religions with its 
accommodation with Voodoo. Today it controls the education system in Haiti and is 
striving to become the social leader of the people. It has controlled the people by power 
and by fear. In the last few years it has tried to educate its clergy and to contextualize the 
Mass. There are now 150 Haitian priests working in Haiti. Because of its relationship to 
Voodoo, it is still failing to teach the Christian faith. 
The Power of Voodoo 
It's dark! Softly, persuasively the sound of the tomboo (drum) begins to call the 
faithful. Footsteps sound faintly as they gather. The call has boomed its way through the 
night for 30 to 40 minutes when suddenly the rhythm changes. The tomboo now emits an 
almost hypnotic rhythm. One's feet and arms begin to throb to the sound. Slowly, the 
beat becomes more frenzied until, it is stilled with only an occasional following flurry. 
Voudou is a living religion and where still is practiced devoutly is as integrated a 
governor of man's whole life as any religion in the world today ... , the voudouist 
regards the sensual body and the aspiring soul as one ... , the voudouist's whole 
drive is towards participation in his religion, and therefore the man who becomes 
'possessed' ... , has achieved the final aim of his faith: communication with the 
gods. (Rodman 1954:65) 
Voodoo is a religion that dominates one's entire life. What to eat, what to wear, 
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and even when to have children are all part of the Voodoo dominance of life. Voodoo is 
more than a mere religion; it is an approach to life itself. The answer to all of the events 
of life flow from contact with and obedience to the loa (spirits). 
Voodoo (also spelled voudou, voudoun, vaudau) began with the very first slave 
that set foot on the shores of Haiti or Saint Dominique in about 1512. Voodoo is a folk 
system of belief and ritual that has been able to so mix itself with the Roman Catholicism 
of early Hispaniola that it was able to develop into the dominant religion of Haiti. "The 
slaves found it easy to merge their African faith with Catholicism because they saw many 
similarities between the two religions" (Nardo 1947:24). Both had a supernatural power, 
life after death, one Gran Met (great master), blood sacrifices that are to be eaten, saints 
or helper spirits and a multitude of symbols (Prince-Mars 1928). This allowed them to 
give the necessary appearance of practicing Catholicism while continuing to worship the 
traditional African spirits. Second, the slaves liked some aspects of Christianity and 
eagerly incorporated them into their own faith. Voodoo is a syncretized religion that is 
formed by uniting ideas from two or more faiths (Nardo 1947:24). Lack of theological 
training, or really any training at all, allowed the slaves to put idiosyncratic interpretations 
on certain ritual acts such as the Saint Cene (Holy Communion). In 1764, the French 
governor declared that the safety of the white population depended upon the Negroes 
remaining in ignorance (Rodman 1954:62). 
Voodoo as a folk religion addresses the problems or crises of everyday living. 
According to Voodoo tradition, God remained unreachable and unknown (Nardo 
1947:30) but the tenets and practices of the Voodoo faith, like those of most other 
faiths, constantly address a very complex and profound issue .... the ongoing 
relationship between human beings (including their immortal souls) and the 
supernatural being who controls the universe. (Nardo 1947:28) 
When death occurs, when illness devastates the family, and when crops fail to come to 
maturity, such problems must be settled by contact with the loa (spirit). "Thus, the 
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relationship between humanity and the loa is like a contract. Each benefits as long as the 
terms of the dead are faithfully executed" (Nardo 1947:31). Thus, Voodoo meets "the 
emotional needs of ordinary Haitians" (Simpson 1978:63). Its loa yo (spirits) are the 
mediators that bring mankind into contact with the Gran Met (great master). 
History of Voodoo 
Much has been written about the beginning sources of Voodoo. Courlander 
(1960) reports that slaves from most of the western countries of Africa brought their 
well-developed beliefs and attitudes toward life into their new country. Upon arrival in 
Haiti, these slaves complied with the Code Noir (black code) which required that every 
slave was to be baptized in the Roman Catholic Church and given certain training and 
certain privileges. The Code Noir failed to achieve anything except the baptizing of the 
slaves. "Consequently, there developed in Haiti a type of religion wherein elements of 
religious life as practiced in Dahomey, Congo, Sudan, Senegal, and Cameroon, combined 
with that of Rome'" (Mulrain 1984:63). This religion combined several factors, but it 
really became a religion formed by the Haitian peasantry, and from its very beginning had 
strong affinities for politics (Mulrain 1984:63). 
Leyburn (1966:141) believes that Voodoo as we know it today came in a four 
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stage development. The greatest influx of slaves was from 1730-1790 and was the time 
of the ascendance of Dohomean influence. The beginning of the revolution (1790-1800) 
was the time for uniting the common people into one special cause: freedom. The period 
of persecution for Voodoo practices (1800-1815) was the time of testing its endurance. 
The period of great expansion (1815-1860) was the period of final development into 
essentially its present form. This fourth stage came during the great schism (1804-1860) 
between Haiti and Rome. This, without doubt, was the time that the accommodation 
between Voodoo and folk Catholicism accelerated, and became complete. After 1860, 
the Catholic Church put forth a strong effort to oust Voodoo, but failed to succeed 
(Mulrain 1984: 64-66). Thus, Voodoo pervades all of Haitian life. It touches the social, 
economic, and political aspects of all the Haitian people. Protestantism must present the 
whole gospel until changes come. 
Gert Chesi (1979) demonstrates many similarities between African religions and 
Voodoo. Each have fetishes, trances or possession, loas, sacrifices, offerings, magic and 
a hierarchy of gods. Each is based on an oral, informal, and possessive form of religion. 
There is no central form of worship, nor central leadership. "Le culte actuel du vodou nla 
pas dlorganization central ni de hierarchy centralisee; chaque sanctuaire a son 
administration autonome" (Monti Ius 1966:31). (The actual cult of Voodoo has neither a 
central organization nor a centralized hierarchy; each sanctuary has its own autonomous 
administration.) Therefore, each unit is a structure especially designed for the people of a 
specific area. The Voodoo practices in Port-au-Prince are usually quite different from 
that which is practiced in the Mathieu Mountains or the Artibonite Valley. Mostly, 
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Voodoo rites are methods of appeasing the spirits . Fear is the driving force: fear of 
displeasing the departed dead or the ever-present loas. The rites bring a sense of 
tranquillity, or assurance of good from the dead and the "esprits malfaisants" (Montilius 
1966:3-\.). This is the hemt of Voodooism. It is a religion that engages the very present 
need of daily life. 
Voodoo, within the history of Haiti, has had its ups and downs. It was used by 
Boukman to begin the slaves' revolt while Hallon, Hyacenthe, La Fortune, and many 
other bokors formed revolutionary bands. Thus, it was greatly revered as the force that 
brought freedom to Haiti (Mulrain 1984:63-64). However, the top leaders of the 
revolution and the early political leaders opposed it. Voodoo was a force that defied 
control. "His (Dessalines') vodoun policies arose from a similar need to eliminate forces 
of opposition to his authority" (Stoddard 1966:50). From 1800 to 1815, Voodoo was 
strongly persecuted by the founder of Haiti. From 1815 on, the great compromise with 
Voodoo began and reached its crest under President Soulouque who was an almost open 
worshiper of this folk religion. Only President Riche opposed Voodoo openly and 
actively during the 1840s (Stoddard 1966:50). From 1860, until the end of the American 
occupation (1934), Voodoo was necessarily practiced in secret. Voodoo lost ground as 
Haiti became controlled by outside influences. It became an underground movement. 
In 1928, Jean Prince-Mars called for Haiti to put away its inferiority complex 
about its culture and Voodoo, which was not quite dead, and give it new life (Rotberg 
1971:159). Actually, Voodoo, as most religions, finds new vigor in persecution. In 1957, 
Fran90is Duvalier realized the value of Voodoo. "The crux of the matter is that in real 
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politics they (and he) could not ignore the usefulness of vodoun as a means of control and 
prestige" (Stoddard 1966:51), but he had to control this religion to use its strength. He 
could not trust, so he built a fortress by distracting his opposition, and by using the 
Voodoo mentality of force. He enlisted the Voodoo-believing men into his cause. The 
militia gave its zeal to Duvalier and he drew political and religious strength to himself 
(Stoddard 1966:56-62). His son, Jean-Claude, religiously followed his father's 
relationship with Voodoo. Religious freedom was practiced under the Duvalier reign. 
Voodoo was allowed to come out of the closet; when I arrived in Haiti in 1975, Voodoo 
was as acceptable as any other religion. 
Characteristics of Haitian Voodoo 
The Voodoo religion is a religion developed by the people. Their African 
influences have vitally affected this religion but it is a true new religion. 
Vodun is a true religion, in the same sense that Mohammedanism, Buddhism, or 
Christianity are all true religions. That is to say, it is a set of beliefs and practices 
which claim to deal with the spiritual forces of the universe, and attempt to keep 
the individual in harmonious relation with them as they affect his life. (Leyburn 
1966:134) 
Let us look at some of the characteristics of this religion. 
The Pantheon 
As has already been said, Voodoo is the child of African religion. It retains many 
of the principles and even some of the same spirits or gods. There are basically two 
families of gods or spirits in Haiti. There are many more spirit families in the Voodoo 
pantheons (Courlander 1960:Appendix I) but four dominate: Rada, Petro, Congo, and Tho 
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(Rodman 1954:71). 
The Rada family is by far the most common. These spirits are gentle, benevolent 
or at least malleable. This family has a direct relationship to the Arada of the Dahomean 
gods. The Rada can never be confused with the second family, the more violent, more 
untrustworthy Petro fanlily (Metraux 1972:86). Many think of this as the "red eyed 
family" for they are very aggressive. The pig is their preferred animal of sacrifice 
(Courlander 1960:Appendix I: 329). My students call the Petro loa "people eaters" . This 
Haitian loa family of spirits was built on a Spanish hougan of colonial times (Rodman 
1954:71). 
The Congo family is the third, and is by far the most feared. These gods are 
almost all malevolent loa. They are jerouge (red eyed) and they mange moun (eat 
people). These are mostly mystere (mysteries) created by the people (Courlander 
1960:328-33 1). A fourth, very mysterious group is called the champrelle, a special group 
that worships more violent loas and gives itself to blood and blood sacrifices. The 
"horrible red sect" spoken of in Kyle Kristos' Voodoo refers to the same family (1976). 
Voodoo practices relating to this spirit family include human sacrifices, cannibalism, 
werewolves, and other forms of violence. As a missionary in Haiti, I have found that all 
of my students lived in fear of the champrelle. They reported tales of huge pigs 
devouring friends, changing them into animals to be slaughtered for the market. 
The listing of loa in the Haitian pantheons is well documented in several different 
works. The most complete list is found in the first appendix of Courlander's The Drum 
and the Hoe (1960). Eleven of the most popular loa in the Rada family are especially 
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important for understanding Voodoo. 
Danballah Weydo and his wife Ayda Weydo are the loas of first magnitude. He is 
not the highest spirit but he is the most called upon loa. They are the gods of rain and 
fertility, protector of the way, and the giver of the good life. Their symbols are the snake 
and the rainbow. Their color is white and Dumballah Weydo is often associated with 
Saint Patrick. He is commonly called "Da" (Courlander 1960:318-319). 
Erzulie Freda Dohomey is the goddess of the home, purity, and love. She is often 
associated with the Virgin Mary. She binds her male "horses" to herself and demands 
celibacy of her horses. She makes happy homes and marriages and she loves the dance. 
She is, however, often confused with Erzulie Jerouge who is a very violent Petro loa 
(Courlander 1960:318-319). 
Legba is the seducer of women and the mischief maker. He is the kindly old man 
who has much to do with fertility and sexual activity. He loves goats and cocks as his 
food and he spills rum on the ground to show how virile he is. He is often associated 
with Saint Peter. His symbol is the phallus and he is the opener of gates (Mulrain 
1984:68-69). 
Agwe Woyo and his wife La Sirene are gods of the sea and their offerings are 
often set in a small vessel and set adrift on either a river, lake, or sea. She is often 
pictured as a mermaid. They bring success in fishing and protection from sea storms 
(Rodman 1954:70-71). 
The Guide Mombo loa are the loa of death. The most common of the loa is Baron 
Samedi (Lord Saturday), a loa developed to accommodate Haitian culture. The Guide are 
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extremely strong, so Baron Samedi is feared and one must appease him to live. He 
controls all activitjes between people. His symbol is a black cross and he wears a black 
hat. black clothes, and carries a black cane. He lives at the crossroads and in cemeteries. 
The Guide loas love to eat black chickens and fried plantains (Mulrain 1984:70). 
Loco Attiso and Aizan are the loa of healing. Papa Zaca or Azzaca controls 
agriculture. while Ogoun Fereille controls iron and is concerned with politics (Rodman 
1954:71). My students said that Ogoun Fereille was the protector of Dessalines. He 
could not be shot by the French army's weapons. 
Voodoo's Positive Aspects 
Voodoo plays several positive roles in Haitian life. "For them, religion is not a 
casual act to be practiced now and then or only in times of trouble. Their faith is an 
integral part of the fabric of their everyday lives. It is with them always "(Nardo 1947: 
45). Voodoo promises to resolve all of their problems. The people cannot talk directly to 
the Gran Met, but they can be possessed by a loa. "It is the loa, through Voodoo rituals, 
that make the supernatural forces accessible to man" (Kristos 1976:17-18). These forces 
are dynamic. When negative things happen, people rationalize a positive slant. 
Obedience and acceptance of the loa always works to the benefit of the worshiper. 
Therefore, anything that turns out badly is the fault of the worshiper. "True believers are 
certain that the loa are always watching and listening .... They are abstract and personal 
at the same time. And on the personal level they can be revengeful and cruel if they are 
not treated with respect. ... Their ritual must be done with great care" (Kristos 1976:38). 
The most common words in Haiti are pa faut mwen (it's not my fault). Therefore, I 
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cannot be held responsible. 
The suggestion that Voodoo has some "positive" aspects warrants some 
explanation. While Voodoo is an informal religion without a hierarchy, its organization 
and ritual structure are observable through its several religious practitioners. Several 
authors have written about hounsi, papaloa, mamaloa and several other specific names for 
people in the ritual order, and according to my students there is a very clear order of 
development for the Voodoo leaders. 
The lowest on the learning order is the bajikan. This is a young man or woman 
who becomes a servant of the bokor. Here, he/she must demonstrate obedience, 
willingness to serve, and total surrender to the will of the bokor. The second level is the 
chanter whom Don Nardo called a hounsi. This person must learn completely the oral 
tradition and the Voodoo language (Nardo 1947:37). He/she conducts the Voodoo ritual. 
He/she is never seen or recognized like the hounsi or the mambo, but does lead the ritual. 
Most authors never mention or recognize this person. 
The hougan (mambo) is the third level in the Voodoo learning cycle. He or she is 
the herbal doctor. According to Alix Jean Pierre, one of my former students, over a 
thousand herbal remedies are known and practiced by the hougan. Beyond that, an 
endless number of mineral and herbal combinations that can bring real physical healing. 
The fourth level, the full fledged bokor is the normal Voodoo practitioner. People at the 
other three levels are learning at his feet. He/she is the dynamic source in the Voodoo 
ritual order. He/she possesses great power over his people. As hislher power increases or 
hislher influence reaches out, people give him/her greater honor. Finally, this 
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recognition, given by the people themselves because of the success of their magic and the 
ability to foretell future events, transforms him/her into a fifth level, the Voodoo high 
priest, the papaloa or mamaloa. In all of my years in Haiti only the very highest five or 
six bokors ever reached the position of a papaloa or mamaloa. 
Courlander's essay in Stoddard's Religion and Politics in Haiti perhaps explains 
Voodoo's contribution to Haitian culture. 
It is an integrated system of concepts concerning human activities, the relationship 
between the natural world and the supernatural, and the ties between the living 
and the dead. It has its own cause and effect system to explain otherwise 
unexplainable or unpredictable events. It provides guidelines for social behavior 
and demands that the gods be responsive. In short, it is a true religion which 
attempts to tie the unknown to the known and establish order where there might 
otherwise be chaos. For those who believe in vodun, no event or episode is a 
thing in itself. (1966:12) 
Voodoo thus becomes the source of tranquillity in the midst of a very harsh world of 
slavery, poverty, and human needs. There is no way to explain life to the average Haitian 
outside of a Voodoo explanation. 
Herbal medicine is another positive aspect of Voodoo. The third level (hougan) 
gives real medical help. Sick people often are healed by the hougan's administration of 
herbal medicines (Rodman 1954:72-73). Metraux warns us not to confuse a hougan with 
an herbal doctor (1972:75) but, from my observations, most of the hougans have studied 
herbal medicine. Herbal medicine's efficacy is not imaginary; it is real and very effective. 
Herbal medicines can help people with" down-home" problems like amoeba, hookworm, 
typhoid, and malaria. These parasites are responsible for 50 to 60 percent of the deaths in 
the young. Haiti would be in a truly deplorable state physically without this aid. The 
medical state of Haiti is already in disaster, but without the hougan it could be several 
times worse. 
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Voodoo is the center of the social structure of Haiti. The force of vodoun has 
been significant for the family, strengthening family ties and keeping alive a system of 
organization that has made life tolerable within a larger society that has neglected the 
individual and his need (Courlander 1960:23). Voodoo's social influence is both positive 
and negative. It is positive in that it demands and gets personal discipline (Mulrain 1984: 
23). Crime is controlled within the bokor's domain. While the government has soldiers or 
police, Chefs de Section (section chiefs), justices of the peace, and even a full-blown 
judicial system, most of the social crimes are dealt with by the bokor. His judgment, 
whether good or bad, is what the social community obeys. All laws and rules are built 
around his judgment. Haiti's class system really begins here. The bokor influences who 
becomes poor, and which rich and famous people become more rich and famous . The 
bokor is almost always the arbitrator of social life, because "proper offering can secure 
success in economic, political, and amorous ventures" (Stoddard 1966:46). 
Voodoo's Negative Aspects 
While one could dwell on many negative aspects of Voodoo, most of its negative 
features are rooted in three features: (1) fear, (2) distrust, and (3) power. These three 
aspects always walk hand in hand. Fear is the bokor's source of power, and distrust gives 
himlher the power of dominance. 
The bokor works constantly to build fear within the people, and dependence upon 
the bokor's solutions. "Money and power in fact, are the entities par excellence in Haiti, 
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as in many other countries" (Huxley 1966:94). Social crises can only be resolved by 
his/her intervention. When someone dies suddenly in the family, only the bokor can 
absolve the family from blcune. His/her bottles, notes, or fetishes can prevent evil events 
from happening. He/she, and the apprentice hougan, alone know the healing herbs; if 
they are not happy with a Voodoo devotee, they also know what will kill slowly and 
painfully. The bokor controls the social pressures that determine the ability of the people 
to make a living. The social ostracization that brings a family to a standstill is often 
started by the bokor, and everyone within his ritual control follows his lead. Fear gives 
him power (Smucker 1984: 165). 
Power, the ability to control and dominate the normal life of the people, is the 
meat and bread in the Voodoo structure. The source of the shaman's power is found in 
the basic elements of the spiritual force of the universe. The spiritual force of the 
universe is described by Leyburn like this: 
Using the greatest number of criteria available for the definition of religion as 
distinct from vague superstition, religion may be said to be a set of beliefs about 
spirits or gods and their nature, about the origin of the world, about good and evil, 
about man's relation to the universe he knows; it includes a set of practices of 
worship; it is an attempt to ward off misfortune and to get good; it treats of what 
happens after death; it is a system of seeking security, solace, and support in the 
face of a supposed supernatural. (1966: 134) 
The shaman has gained great power in his/her effort to control misfortune or 
benediction in everyday life. He is the primary controller of the loa yo (spirits) within his 
family group (Metraux 1972:62). The shaman has power to bring misfortune as well as 
blessing. Amazing stories are told about changing people to animals or to objects, being 
under water for several days, and many other supernatural things (Metraux 1966:63). 
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This causes people to give him/her control of their lives. He/she gains power because the 
people believe in his/her power so they respect, fear, and obey him/her. 
The second source of his power is found in people's belief in the shaman's power 
to do magic, to control sickness and health, and to bring or withhold wealth to the family. 
The shaman produces zombies, manipulates life, and controls destinies. Belief in magic 
that produces sex, good marital relations, getting a job, winning the lottery, or having a 
successful crop is one of the sources of the shaman's power (Smucker 1984: 153-156). 
The shaman knows herbal medicine, potions, and harmful drugs, and he/she uses this 
knowledge to promote fear and increase his power. 
To summarize, the source of the shaman's power is the people who believe in his 
magic and the service that he/she uses to control, delegate, and dominate those people. 
The greater hislher fame for doing magic becomes, the greater his power increases. 
Power is a prerequisite to a bokor becoming a papaloa. Power is his source of 
finance: the greater the power, the greater the possibility of financial success. Power 
brings finances and finances brings fame and recognition. The greater his fame, the more 
powerful is his outreach. Great power might enable a bokor to become a 
papaloalmamaloa or a Voodoo high priest. This status brings education, travel, status, 
and more power. Since there is no hierarchy in Voodoo, one must become all powerful to 
reach one's greatest potential and destiny. "In the vodun cult of northern Haiti, the dead 
rank second only to the loa. Some of the dead eventually become loa" (Simpson 
1978:68). Through power, one may actually become a loa of recognition (Metraux 
1972:61-69). 
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Distrust is the third source of negative Voodoo influence. Since every bokor is in 
competition with his/her peers, one cannot trust anyone else because they may be striving 
to gain power. One must never reveal a secret; it may be turned against one. The 
practices of magic or sorcery as described by Metraux, are relevant to the issue of distrust 
(1972:266-322). A bokor's gain is never accidental. "(It) is the tendency to attribute the 
wealth or even simply the well-being of others to shady dealings with evil spirits. The 
Haitian finds it difficult to admit that anyone might become rich without having made an 
arrangement with a sorcerer"· (Metraux 1972:287). So, one must constantly be on guard 
against the power others exert over them. One must never give the power of magic an 
opening to enter. 
Possession in Voodoo Experience 
"Vaudau is more of an informal religion of action than a formal one of dogma" 
(Mulrain 1984:66). Voodoo is a religion based more on action than tradition. Because of 
this, each ceremony produced its specific local actions with the same oral and ritual 
tradition. It is a religion of total participation. "Candles, ashes, flour, drums, dancing, 
praying, and reciting holy words are frequent elements in Voodoo ceremonies. So are 
animal sacrifices and the possession of a human by a spirit" (Nardo 1947:37). All of the 
ceremonies of Voodoo are designed to invite possession. People need answers to their 
pressing social, political, and religious problems. One cannot fully trust what anyone else 
says. The Gran Met (great master) is too busy to be concerned with the little problems of 
mankind, so one must make contact with the loa yo who have access to the Gran Met for 
they exist between heaven and earth. One can only hear what is spoken as one is 
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mounted by his loa (Simpson 1978:65). "The people want the loa to be present so that 
they can ask for advice or for 'intercession' with the Gran Met. The loa becomes 
accessible to the community when it takes over the body of one of the ritual participants" 
(Nardo 1947: 78). 
What is possession? Robert Montilius' Etudes Sur Ie Vodou says that 
communication between the loa and mankind (crise-loa) is the "phenomene constitue a la 
fois l'aspect Ie plus spectaculaire du codou et 'son mystere Ie plus troublant' " (1966:38). 
(This phenomenon constitutes at the same time the most spectacular and the most 
troubling mystery of Voodoo.) Possession is very real; it appears that another spirit does 
take control of a person's body. Whether possession is hallucination, mass hypnosis or 
the visitation of a supernatural being, it is a central, undeniable part of the Voodoo 
experience (Kristos 1976:34). Leyburn, Metraux, Simpson, and most of the serious 
writers on Voodoo recognize and write about spirit possession. From personal 
observation, I believe this to be a supernatural phenomenon. I have observed changes in 
personality, ability to speak another language, enhancement of strength and ability, and 
extreme voice and attitude changes. Leyburn called it more than the elation of the Holy 
Roller, and less than the rapture of saints, but taking elements of both (1966: 149). 
Whatever it is, it is real and the people accept what is said as a message from Bondie 
(God). 
Agenda of Voodoo 
The Voodoo practitioner's agenda is to control the Haitian people. It seeks 
control, "For vodoun is too fundamental a part of Haitian life, not only in the cult temple, 
but in all aspects of daily living" (Couriander 1960:6). Any religion that affects every 
aspect of a human being's life will affect politics. However, Voodoo does not simply 
affect the political life of Haiti; it dominates it. "They (the voodoo practitioners) 
constitute. in effect, a second 'shadow' government coexisting with the island's official 
government" (Nardo 1947:77). 
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From the beginning of the revolution in 1792 at Bois Caiman, Voodoo has 
attempted to either take power or to control those who are in power (Stoddard 1966: 
49-50). All of the early revolutionaries opposed Voodoo. It was actually outlawed in 
Dessalines' constitution of 1805 and it was still a law when Rodman wrote Haiti: The 
Black Republic (1954:67). Franc;ois Duvalier declared religious freedom early in his 
reign, and then he used the Voodoo religion as a tool to crush his opposition (Stoddard 
1966:57). Voodoo practitioners are always in competition for power. "The relations 
between state and church are a trial of strength, a conflict of interests" (Stoddard 
1966:56). All churches are at one time or another in conflict, but Bastien says that 
"finally, there is vodoun, the most formidable adversary of the state" (Stoddard 1966:56). 
In spite of opposition, however, Voodoo worship is staging a comeback. What Stoddard 
saw in his day is again moving across Haiti. The drums are beating again. "Vodoun is 
made of harder stuff, it has a thousand heads, its 'bishops' are legion, and thus, the 
struggle between the state and that particular church, only fiercer" (Stoddard 1966:60). 
Why does it create problems for the state? Because it touches the real lives of 
such a large body that one cannot plan real politics without taking it into account. As 
mentioned before, in most areas the bokor is the social and economic controller (Stoddard 
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1966:51). The Voodoo practitioners (bokor and hougan) live by convincing the people 
that they alone can interpret the events of life. This monopoly is the source of their power 
upon the people. It is the source of their financial life and this only means an 
advancement (Stoddard 1966:47). The very lack of an official hierarchy or a recognizable 
public organization causes Voodoo to be in continual conflict for power. 
Results of Voodoo Control 
Positively, Voodoo's body of beliefs and practices gives the Haitian peasantry a 
way to survive the depressed Haitian environment (Stoddard 1966:45). However, 
because of its limitation of traditional world view , it cannot work with other movements 
and it has stagnated into a status quo which is viewed as extreme conservatism by those 
interested in social change. 
"Historically the religion, like all religions, has evolved and then suffered a 
process of stagnation which is fatal to the interest of Haiti .... The type of change needed 
today is beyond the comprehension of vodoun and contrary to its interests" (Stoddard 
1966:48). Progress is stifled by the fear of offending the loa. Needed change cannot 
occur, because the people fear disrespecting or dishonoring the dead. This fear is the 
primary source of power for the hougan, the bokor, and the mambo. Another result of 
Voodoo is the strong presence of magic, both white and black. Magic Noire (black 
magic) is a means of imposing evil ends on those you dislike. This is not a means of 
bringing man and the Gran Met together but simply a way to control events and destinies 
(Rodman 1954:74). White magic is the means of securing protection from the dead. 
Since the dead can bring blessing, pain, favor, or disfavor, "great care must be taken that 
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they are not offended. They are frequently spoken to, listened to, and placated in the 
course of any number of different ceremonies" (Courlander 1960: 14). This magic 
constantly regulates the daily life of the Haitian. Thus, the religious practitioner becomes 
a real political and practical ruler within his region. This is a very non-progressive 
system. "Old traditions, some useful and worthy, others harmful and corrosive, continue 
on . . . . In some ways Haiti is not greatly different from what it was a century ago" 
(Courlander 1960:5). 
Finally, Voodoo becomes a dominating force because folklore dominates the 
people's consciousness. Rodman says that "with a religion as pervasive and as intimately 
related to every aspect of life as voudou, it is inevitable that most aspects of folklore and 
peasant art will be colored by it to some degree" (Rodman 1954:79). Bastien put this 
even more strongly when he says that "folklore is beneficial to a country when it keeps 
aesthetic values alive and is a mark of originality. But when it becomes the essence of a 
nation's behavior as it has in Haiti today, it can only obscure the prospects for positive 
change" (Stoddard 1966:62). Nothing can be done in Haiti without taking seriously the 
folklore of Voodoo, which maintains the traditional worldview and frustrates progress on 
the vast and critical problems of this nation. 
Conclusion 
In an effort to understand Haiti, one must at least have a working knowledge of 
Voodoo. No one can simply observe its ceremonies or listen to its practitioners, and have 
an adequate knowledge of it. One must live with the people under the control of Voodoo 
to begin to comprehend what Voodoo really is. It is a pervasive way of life. Because of 
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its synergistic nature it affects all other religions, denominations, and churches in Haiti. 
Its folklore touches every aspect of normal life from the cradle to the next world. The 
rich, in an effort to better themselves by the peasant's form of Voodoo, are possessed by 
its power. Politics, economics, social life, and culture are totally infused by its presence. 
Whether for good or for bad, Voodoo is part of the warp and woof of Haiti. 
How, then, does the Christian movement work for change in Haiti? Catholicism 
failed because it accommodated to Voodoo, while Protestantism fails because it has 
totally denied realities that exist in Voodooism. David Burnett says "that the gospel can 
most effectively be communicated within the cultural framework of the people 
themselves, and consequently it is necessary to explore something of the basic 
assumptions they hold" (Burnett 1992:21). All have failed because these efforts have 
tried to make external and, in many cases, culturally inappropriate changes. Courlander 
says: 
If Christian doctrine could be offered in combination with education, health care, 
better rewards for hand labor, rising expectation, alternative activities that would 
satisfy emotional and creative needs and so on, vodoun would not, it is almost 
certain, remain the force in Haitian life that it is today. The failure is not that of 
vodoun, which provides something essential. (Stoddard 1966:22) 
Often the missionary effort in Haiti has become institutionalized instead of interpreting a 
relevant message that brings honest inward changes and outward development. 
Christianity must produce true leaders. The hougan or bokor has so influenced the people 
that they blindly and naively follow him without question. They consider him "leur vrai 
guide" (Montilius 1966: 17-18). Christianity cries out for the vrai guide (true guide) to 
point and lead toward the kind of Christianity that can make a difference, guides who 
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bring social and spiritual change. 
Protestantism in Haiti 
Introduction 
Haiti is a country of mystery, because of its adherence to Voodoo. [This religion 
is] nothing more than a conglomeration of beliefs and rites of African origin, 
which, having been closely mixed with Catholic practice has come to be the 
religion of the greater part of the peasants and the urban proletariat of the black 
republic of Haiti. (Metraux 1972: 15) 
Haiti is a country that has isolated itself from the other nations of the world. Only the 
worship that the slaves created out of the influence of African religion and Roman 
Catholicism, and later Protestantism, is accepted. This black repub1ic--the first and only 
of its kind--has resisted the influence of its fellow neighbors and of other nations, holding 
fmnly to history and hopes. 
The colonial ages' legacy to Haiti was this development of a real Haitian mind-set. 
Bokors (shaman) ranked among the prime movers of the revolution. On August 14, 
1791, the ceremony of Bois Caiman launched the revolution (Metraux 1972:42-43). This 
Haitian mind-set involves a need for power, a distrust of everyone, and fear of displeasing 
the loa yo (spirits). This desire for power caused all of the leaders of the revolution to 
take a stand against Voodoo. "Vodoun (Voodoo) with its capacity to sway the masses, its 
secrecy and conspiratorial nature, was a challenge to the state that L'Ouverture, the most 
important leader in the revolution against France, could not tolerate" (Stoddard 1966:49). 
This is the climate into which Protestant Christianity moved. 
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Early Protestant Christianity in Haiti (1804 -1940) 
The early control of the Roman Catholic Church left little room for Protestant 
Christianity to take root in Haiti . Unconfirmed and undocumented stories are reported in 
Haiti that point to Protestant efforts as early as 1740. Black men who had either jumped 
ship, or slaves who had escaped from the American colonies or, at least in one case, a 
black freedman had started a church in southern Haiti. The only documentation is a 
foundation stone found in southern Haiti stating "Baptist 1806". This church was (by 
tradition) founded by a freed slave from Georgia. 
Protestantism was given one of its greatest boosts by Dessalines' 1805 
Constitution of Haiti. Dessalines, the general of the victorious Haitian army and the first 
president of Haiti, separated church and state, thus giving the country religious freedom. 
This created a 55 year schism with the Roman Catholic Church. This also allowed the 
strong development of Haitian Voodoo (Rodman 1954: 62). For the first time, Haiti and 
Haitians were allowed to worship as they pleased and Voodoo took the lead. It was 
strongly opposed by the government because of its tremendous popularity and its hunger 
for power. L'Ouverture, Dessalines, and Christophe tried to control Voodoo but finally 
ended up compromising with it, and finally Soulouque (1847-1859) practiced it openly 
(Stoddard 1966:49-51). 
Into this scene, President Petion invited John Brown and James Calls from the 
English Wesleyan Mission in 1817. There has been a continuation of this church until 
today (Johnson 1970:21). Thus, "the Methodist church in Haiti . . . ,is the oldest 
Protestant church in that country" (Griffiths 1991 :9). At the same time, Wilberforce and 
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Clarkson were in correspondence with King Henri Christophe about education and a 
Protestant work, and in 1820 two Methodist missionaries arrived in northern Haiti 
(Smucker 1984: 170-171). This English Methodist Church targeted the elite of Haiti and 
they experienced very modest growth. By 1968 they had only 2,764 members (Johnson 
1970:21). The American Methodists under Thomas Coke made an effort to enter Haiti in 
1817, but this effort came to nothing because of the difference in philosophy with the 
English Methodist Church. 
While the English Methodist Church was developing, several different "Baptist" 
churches were planted. The word Baptist is often simply another way of saying 
Protestant. Little literature exists about these churches. They were independent, 
indigenous, and mostly very small. Smucker reports that churches were started by 
Afro-Americans in Grande Riviere-du-Nord and Cap Haitien in 1824. In 1850, a 
Methodist missionary found a functioning Baptist church in Dondon. Evidently there 
were a sufficient number of these churches to come under persecution from Emperor 
Soulougue in 1847-1859 (Smucker 1984: 171). At this time, these churches wanted some 
kind of association. The Baptist Convention in Haiti, probably loosely started as early as 
1862, was not officially recognized until 1928 when they associated with the American 
Baptist Mission (Johnson 1970:21). 
The Methodists were the first recognized denomination and the Episcopal Church 
became the second in 1861, which also was a church for the elite. The Episcopal Church 
is a non-evangelistic church and was primarily concerned with the social aspects of its 
people. Like the English Methodists, the Episcopal church had very little impact on the 
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general population of Haiti. They had less than 20,000 members in 1968 (Johnson 1970: 
22 & 34). 
In 1876, the fourth and last denomination, the Seventh Day Adventist Church, 
entered by accident. A box of Adventist books missent to an Episcopal pastor in Cap 
Haitien was read and accepted by a young Jamaican. He and his wife were the only 
Adventists in Haiti for 20 years. In 1905, a Methodist preacher, upon reading one of the 
Adventist books, was converted to the Adventist point of view. The Adventist Church of 
the United States sent a missionary to work with this pastor and in 1907 they had 71 
members. This was a very evangelical movement as well as a social movement which 
touched the common people and thus experienced dynamic growth. According to Herbert 
Kane, "The Seventh Day Adventists report a membership of thirty-seven thousand in 135 
churches, which makes them the second largest Protestant group in Haiti" (1979:509). 
The Baptists and the Seventh Day Adventists, because they targeted the common 
people, had great growth, while the Methodists and the Episcopal churches, working 
primarily with the elite, grew very slowly. 
The Infusion of Life into the Protestant Movement (1940-1968) 
Early in the 1930s something began to happen. Whether it was from the 
American occupation, or simply a movement of God, no one has clearly demonstrated. A 
very good friend of mine, M. Heriveaux, who was secretary of the Convention Baptiste 
d'Haiti, reports that God just broke the mold and revival started. Without doubt, the 
American occupation of Haiti did favor missionaries, and it brought the plight of Haiti 
before the peoples of the world. For whatever cause, God seized the opportunity to 
revive Haiti. Sharon E. Mumper quoted Claude Noel, the president of the Council of 
Evangelical Churches of Haiti, saying that in 1940 only three percent of Haiti was 
Protestant. By 1960 twenty percent were Protestants, by 1987 thirty percent were 
Protestant--two thirds of whom were evangelical Protestants (Mumper 1987:92). In 
Operation World we read that 25.5 percent are protestant today with an annual five 
percent growth rate (Johnstone 1993:261). 
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Streaming from almost every direction came an avalanche of Protestant missions. 
In 1920 the West Indies Mission (now called World Team) joined with Bernard Lizaire 
and several independent churches in the Evangelical Baptist Mission of southern Haiti 
(Johnson 1970:30-32). This work touched rural southern Haiti. At this time, one of the 
fIrst radio stations (Radio Lumiere) began in Haiti. John Rump, the director of their 
Bible College, reported to me in 1982, that they then had 241 churches, with 
approximately 32,000 members. 
In 1934 the Church of God (Pentecostal) entered Haiti through Haitians returning 
from Cuba. This lay oriented church experienced more growth in its outstations than in 
the mother church. It has experienced steady growth from the beginning. By 1965 it had 
about 190 churches and 16,000 members (Johnson 1970:42-43). The director of this 
mission explained that their slow growth was due to the loss of many lay leaders reverting 
to Voodoo--due to their inadequate preparation in the church. 
In 1949, Wesleyan Methodist missionaries, and in 1950, Church of the Nazarene 
missionaries both appeared on the scene (Johnson 1970:37 & 39). The Wesleyans took 
over a faith mission, the Hepzibah Faith Mission, when it entered Haiti. This church 
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experienced a split in its early days, but has continued with relatively uneven, slow 
growth. In contrast to the Wesleyans, the Church of the Nazarene associated with several 
local congregations (associated in 1946), and its work simply exploded. Beginning with 
less that 1,000 in 1950, it had 17,000 by 1968 and by 1993 it had 54,474 members and 
another 140,566 affiliated members (Johnstone 1993:261). Why the difference? Gene 
Smith, one of the early missionaries, said that the diversity of Nazarene work's had been 
the key to their success. A Wesleyan director attributed their slower growth to too small 
an outreach and the lack of developed strong leadership in the north. Much of their effort 
was limited to medical ministry in Port Margot and La Gonave. The Wesleyans have 
grown appreciably through church planting in the Southern Peninsula. 
In 1951, an association of churches that had formed around 1930 in Port -de-Paix 
formed the Evangelical Baptist Mission of Haiti. The merger between this association 
and the Unevangelized Fields Mission began with about 4,500 members (Johnson 
1970:27). This association split and formed the Missionary Church in 1949. It then 
became associated with the Missionary Church of America in 1952. The Missionary 
Church began with about 540 members and by 1966 had reached 1,212 members. Today 
it is an entirely indigenized church called the Holiness Missionary Church and in 1993 it 
had 14,000 members (Johnstone 1993:261). The Holiness Missionary Church is located 
in the Plateau Centrale of Haiti. After the split the Evangelical Baptist Mission of Haiti 
continued to grow until today there are 13,525 members and 28,417 affiliated members 
(Johnstone 1993:261). 
In 1957 the Assembly of God associated with an independent group in the hills of 
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Miragoane (Johnson 1970:43). Its emphasis on lay leaders and autonomy of local 
congregations has given it growth potential. The Assemblies grew from 599 members in 
1959 to 1,682 members and 2,953 believers by 1968 and by 1993 they had 11,300 
members and 56,478 affiliated members. My Bible college students attribute this growth 
to the Assembly of God's appeal to emotional involvement, which is characteristic of the 
Haitian's love of the dance and the drum. Referring to Pentecostalism in general, 
Smucker says that "Haitian Pentecostalism is a popular religion in every sense and it too 
has incorporated folk elements into worship, including the use of drums, ecstatic religion 
and the drama of spirit possession-in this case the Holy Spirit" (Smucker 1984: 179). 
Independent local congregations undoubtedly multiplied and grew during this 
period, though the supportive data is thin. While many churches joined associations, 
many did not, or they formed small independent associations. One such group was the 
Baptist Church of Northern Haiti. For example, a Pastor Toussaint served in the early 
70s, as the pastoral superintendent of twelve churches. Another band of independent 
churches is a very radical group called the Armee Celeste (Celestial Army). They 
combine several Voodoo customs with Christianity. They are very active in the 
mountains, but they keep no statistics. These independent groups probably have as many 
members, or more members, as the organized denominations. They are unstable and it is 
very difficult to find solid statistics about them. 
All of this dynamic growth was aided by the religious liberty that Fran<;ois 
Duvalier, the president of Haiti from 1957-1972, granted to Haiti. Duvalier exploited the 
religious fervor of Voodoo to overcome the power of the Catholic Church (Stoddard 
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1966: 57). This gave Voodoo a revival but it also gave Protestantism the opportunity to 
explode; thus setting up a struggle between Voodoo and Protestant Christianity. 
The Explosion ( 1968-1983) 
, 
Since 1968, a great, dynamic growth of Protestant Christianity has taken place. In 
1986, Dr. Claude Noel reported to the Council of Evangelical Churches in Haiti that the 
progress of the evangelical churches of Haiti had exceeded all of his predicted goals. The 
church had already passed his 30 percent prediction. By 1992, Haiti was between 35 
percent and 36 percent Protestant, with 29 percent or 30 percent evangelical. "All 
churches are growing ... ,Our church buildings are too small. Since the revolution our 
people have become closer to God. They are becoming more interested in the gospel" 
(Mumper 1987:92). 
During these fifteen years the Protestant movement which was now firmly 
founded began to multiply. The Church of the Nazarene quickly became the third largest 
church in Haiti with 57,474 members (Johnstone 1993:261). The Pentecostal churches 
and the Assembly of God have gone from 49,300 members in 1980 to 68,569 members in 
1993 (Johnstone 1993:262). The Methodist Church has gone from 5,440 members in 
1980 to 9,760 members in 1990. Even the Methodist Church has almost doubled itself. 
Why? 
One cause of church growth was the continued development of Bible schools and 
theological education by extension programs. This produced a host of pastors, enabling 
many churches to plant outstations. The Evangelical Church of Haiti, with OMS 
International, provides a good example of this development. In 1968 the Emmaus 
Vocational Bible School was opened. At that time the Evangelical Church of Haiti had 
only two congregations. By 1982, this church had developed 54 congregations and 298 
outstations. It had grown from less than 500 members to over 14,000 members and 
another 8,000 believers. It has continued to grow and by 1993 it had 68,000 members 
and 60,000 affiliates (Johnstone 1993:261). 
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The second cause behind this growth was the development of certain social 
programs such as schools, clinics, self-help projects, and development programs. Wally 
Turnbull, as described in the Fundamentalist Journal, directed the Mountain Maid 
Self-help Project. This became a part of a rapidly growing church (Turnbull 1985:28-30). 
The Evangelical Church of Haiti developed schools and had over 9,000 students. OMS 
International built a 42 KM road into the Mathieu Mountains, thereby opening this area to 
development and new church growth. 
A third stimulus for growth was the inflow of many work teams, witness teams, 
and support teams. American and Canadian Christians particularly felt the heartbeat of 
Haiti. We cannot document all of these teams, but OMS International averaged a team a 
month from 1975 to 1983. Other teams poured into all parts of Haiti . Over the years, 
thousands of people from other countries came to Haiti and returned home with Haiti in 
their hearts. 
A fourth factor in the growth was government stability. In spite of the terrible 
dictatorship of Fran<;ois and Jean Claude Duvalier, there was a certain sense of stability. 
At times fearful, at times brutal, but most of the time one could know what to expect and 
prepare for it. Duvalier normally left the Protestant churches to develop without 
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interference. 
This was also a period of comparative prosperity. The period was marked by 
industry coming into Port-all-Prince, the building of a highway, and the building of over 
1000 schools and four teacher training institutions by the government. Better housing 
was being built and, in general, the country of Haiti seemed to prosper. 
The fifth known contribution to this period of church growth was the indigenizing 
of the leaders of the churches. In 1970, a Haitian became the leader of the Methodist 
church (Griffiths 1991 :289). The council of Evangelical Churches had assumed much of 
the national leadership. Most denominations had come under the control of the 
indigenous leaders. Everything was moving towards an indigenous church. 
This was almost the golden age of Protestant church history. Victory over all 
problems seemed to be at hand. All seemed well, or was it? 
The Fallout (1983-1991) 
Most missionaries take Wally Turnbull's advice and stay out of politics. We try to 
teach good politics to our Haitian students, and to the various church congregations, but it 
is their country and they must make the difference (Turnbull 1985:30). Political 
dynamics suddenly began to bring changes. The tide of nationalism began to rise. 
"Christianity was a way of getting Haiti closer to the West; ... , Our identity as Haitians 
was denied, our cultural creativity crushed" is what Roger Desir, an Episcopalian priest in 
Port-au-Prince, stated in Susan E. Pierce's article in The Witness (1988:7). Suddenly, the 
people believed that Haiti must be controlled by Haitians. The movement to totally 
indigenize the church had started in 1977 but in 1983-1984 it exploded in the face of all 
missions. Some missions, such as the Convention Baptist d'Haiti, were basically an 
indigenous church already, but even this group came under this rolling tide of 
nationalism. 
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In 1986 Jean Claude Duvalier left Haiti and, with his exit a power struggle began-
politically, religiously and socially (Boot 1987:1077). Between 1986 and 1991, there 
were five presidential changes. Politically, the pot boiled. Basien and Aristide began 
their political movements. Harassment, intimidation, and fear tactics produced problems. 
Especially in Cap Haitien and Limbe, the pastors of the Convention Baptiste d'Haiti came 
under severe persecution for speaking out against Jean Bertrand Aristide. Many of these 
pastors were forced to flee Haiti after Aristide became president in 1990. Political 
violence, suspension of constitutional law, and assassinations became the order of the day 
under Aristide's rule (Abrams 1992:38-39), and then came the military coup d'etat. 
Haiti's unrest caused most of the missionaries, mercy agencies, and others to leave Haiti, 
yet short-term groups were still coming in a steady stream (Disch 1989:46). Since the 
coup d'etat, there has been a calmness and some stability so that many missionaries have, 
and are, returning. 
Probably the most debilitating new problem is the influence of a radical form of 
liberation theology. "Church leaders who are astute theologians are concerned his 
(Aristide's) platform is a product of liberation theology, and consequently they are 
wondering how radical he might be," observed Edwin Walker of World Team, as quoted 
in Christianity Today (Maust 1991:69). Michael F. Gallo reported Aristide's disavowal of 
a radical liberation theology in Touchstone (1989:26-28), yet when returning from a UN 
meeting in 1990 he declared that if those who had prosperity would not share, then the 
poor should take it by violence. 
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The church, in general, has taken this position and thus many problems have 
developed. Division and even violence has erupted between churches. Yet in the midst 
of this turmoil the church is growing. In Christianity Today (Disch 1989:48) the leaders 
of the Free Methodist Church reported that their Haitian membership increased by 23 
percent in that year. I facilitated the birth of four new independent congregations in 1992. 
Churches such as the Church of the Nazarene are claiming over 25 percent growth. A 
director in the Convention Baptiste d'Haiti, Jules Casseus, claimed a 31 percent growth 
for the year 1990-199l. One of the local pastors, Berthony Paul, reports that his church is 
growing faster than he can train lay leaders for the program. His congregation averages 
over 1,800 per Sunday, and the church has 19 daughter churches in operation. 
What is happening to Voodoo? When Jean Claude Duvalier was ousted in 1986, 
a violent reaction against the practice of Voodoo erupted. Because of Voodoo's support 
for Duvalier, they were considered a part of the Ton-ton Macoute militia. Hundreds were 
killed and Voodoo temples were destroyed (Mumper 1987:92). I have stood by the grave 
of perhaps 50 Voodoo hougan, bokors, and chanters. However, the Voodoo religion 
simply moved, as it has in the past, underground. From 1986 onward the voodoo religion 
began an active program to restore its image. 
In 1991, on the anniversary (August 14, 1791) of Boukman's famous ceremony 
that began the revolution against France (Leyburn 1966:23) an attempt to repeat this 
ceremony was suggested and approved by the president of Haiti. According to tradition 
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and the present day belief of the churches in Haiti, Boukman denounced the God of the 
whites and gave Haiti to the god of violence in exchange for a successful revolution 
(Davis 1985:202). Voodists sealed this contract by the drinking of pig's blood (See 
Metraux 1972:42-43). To revive its failing image, the Voodoo community planned to 
reenact this ceremony. Preparations began. A very powerful papaloa was assigned the 
responsibility, with a guarantee of government support. Suddenly, for no apparent 
reason, he died. A second papaloa was chosen, but he died when he accidentally stabbed 
himself while preparing a sacrifice. Finally, Aristide himself was to preside, but because 
of some political unrest he had to send a representative. Seemingly everything went 
wrong that could go wrong. This live ceremony was deluged by very heavy rains. There 
were 10,000 to 15,000 expected but only between 500-1,500 people came. So 
embarrassed by this event, the Voodoo community called for a manifestation of support 
in a march on Cap Haitien . Less than 500 rallied for this march and they marched very 
late (about ten pm). 
During a prayer meeting on the night of the ceremony of Bois Caiman, one young 
Protestant in La Suisse Church claimed a vision. He believed he saw Satan standing over 
the great tree of Caiman reaching out to take Haiti again. Suddenly, the voices of a great 
multitude. of Christ-serving people began to quote the Scripture. They said that the earth 
is the Lord's and the fullness thereof. At the sound of this voice Satan turned and fled . 
Voodoo seems to be struggling to regain its power, and is very much on the 
defensive. R. Franklin Cook claims, in his article "Disappearing Drums" in World 
Mission (1990: 1) that the irresistible evangelists of the Protestant movement in Haiti are 
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silencing the Voodoo drums. Protestantism, by its growth, evangelical zeal, and refusal 
to compromise with Voodoo is making great advances. 
There is no doubt about it. Haiti is among the poorest countries in the world. 
Haiti is brokenhearted because of conditions that seem so desperate. Haiti is 
bound by the chains of Voodooism and superstition. But God has a plan! A plan 
of hope, a plan of renewal, a plan of freedom in Christ, and He increasingly is in 
the business of calling young Haitian Christians with His plan! (Cook 1990: 1) 
Conclusion 
For 312 years Catholicism was the only recognized religion in Haiti but it failed to 
teach the people its beliefs and practices. It allowed the African religious influence to 
infiltrate and alter its most important doctrines. The final development of Voodoo came 
during the great schism from 1804-1860 when unordained and untrained Haitians 
controlled the Catholic Church in Haiti. 
Protestantism entered Haiti slowly. It worked quietly from before the revolution 
until it exploded on the scene in late 1930s and early 1940s. The earliest work of mission 
societies was conducted with the very small, elite class of Haiti. These works were, and 
are today, unprogressive. The unassuming, indigenous movements contributed vibrant 
church growth. As Protestantism exploded on the scene, dynamic and lasting growth of 
the Protestant church has occurred, with attending social, political, and financial change. 
A Haitian saying best characterizes Protestantism in Haiti: Sa ki mande aiyen, bay 
ou aiyen ("That which demands nothing, gives you nothing"--my translation). 
Protestantism demands total commitment, but it also expects great returns. 
Protestantism has also created problems for church growth and evangelism 
programs in Haiti. Many Protestant programs have produced a false dependent economy. 
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This creates a crippled church. The church must depend on foreign financial support, or 
fail. The Protestant movement has emphasized the spiritual aspects of the church, while 
only partially supporting necessary social, political, and financial reforms. Because many 
Protestant missionaries are independent, there is always a problem of choosing what to 
prioritize within limited resources. Everyone wants to help the poverty, but how? Some 
Protestant churches have also created a problem with their promise of prosperity to its 
followers. The prosperity that Protestantism offers is in a spiritual sense while the 
prosperity the Haitian people hear and really want to hear is a physical prosperity. 
Church growth must overcome these problems too. 
Voodoo offers an explanation for the everyday situations of the Haitian people. It 
resolves problems by controlling the loa yo (spirits) through either appeasement or magic. 
IUs expensive and repressive. Everything is controlled by the spirits. Protestant 
Christianity is almost too practical or pragmatic. 'What will be, will be' and 'we must 
learn how to accept this and be happy and content for, after all, heaven will bring a 
reward for our acceptance of the unexplainable things of life' is often the teaching of 
Protestant Christians. To be effective, Protestant Christianity must answer the problems 
of everyday life in a more practical way such as teaching that sickness is caused by germs, 
failure in business is often caused by poor management, and death is often the result of 
misused hygiene. Protestant Christianity must teach, establish practical programs, train 
indigenous leaders, contextualize its message and, finally, lead Haitians into a personal 
relationship with Jesus Christ. 
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Indigenous Protestant-Voodoo Religion 
One new movement is beginning to touch Haiti. I know this movement more 
through observation than documentation. One group within this movement has become 
large enough to have some major influence. It is the Armee Celeste (Celestial Army). 
Protestantism was not, and normally is not, tolerant nor permissive toward Voodoo 
(Stoddard 1966: 5). Protestants agree that one cannot be a Protestant and a Voodooist at 
the same time, (Johnson 1970: 53) yet the Celestial Army is now blending magic, spirit 
possession, and normal Protestant practices together. 
The Celestial Army appeared in the early 1980s in the Mattheux Mountains, about 
thirty-five miles north of Port-au-Prince. It was generated by a convert of a small 
independent Pentecostal church in Port-au-Prince. He was trying to start a new 
congregation near the villages of Do-Malfinie and Ti Bois. With typical Pentecostal 
excitement the service began but soon the Voodoo drum and dance entered into this 
church. This was followed by ventures into magic and by multiple types of spirit 
possession. Healing quickly became one of its major doctrines. However, this healing 
was deeply involved with magic and spirit possession. One of the ladies at Do-Malfinie 
was seemingly very sick with a fever, breathing problems, and lots of pain. She came to 
her pastor for healing rather than going to a mission clinic. As the people gathered 
around her to pray for the spirit to possess her so that she could be healed, she suddenly 
fell into a trembling trance followed by a violent spinning dance. While this was going 
on the pastor was performing certain magic rituals: the presenting of a libation, the 
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offering of a chicken, and the mumbling of certain prescribed ritual. After 20 minutes 
the sick woman fell into a trance. She rested on the floor of the church for the rest of the 
night, surrounded by most of the members of the church who continued to sing, dance, 
and pray. Around sunrise she arose and went about her daily activities without any of the 
ill-effects of having been sick. 
The church follows the typical Haitian power structure. In the Celestial Army the 
pastor is the absolute dictator of his church and he makes all decisions. The order of 
descending power is vague, so if a pastor leaves there is often a power struggle. The 
pastors are rarely educated and often cannot read, but become pastor by the "call" and by 
manifestation of spiritual gifts. 
This group is not a denomination or fellowship. It is not recognized by the 
Haitian government. But it is spreading rapidly around the mountains and in the poorly 
educated regions of Haiti . Because a pastor normally founds his own church, he lives and 
works in his community as everyone else does. Often the whole import of the services is 
simply an outlet for emotional energy, and this is exactly what many of the people want 
but some truly are blessed and encouraged by the presence of God. As a dance or a party 
brings emotional good feeling, so this form of worship brings a sense of satisfaction and 
well being. 
Many groups of independent Pentecostal churches have blended partially with 
Voodoo, but they have not gone as far as magic, healing by magic and possessions, and 
the multiple possession by many different spirits. These have taken the dance and the 
drum of Voodoo but resist the heart of Voodoo worship. They refuse to yield to 
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possession by the loa yo (spirits) and they ardently oppose magic rituals. They use the 
dance and the drum to escape the reality of their earthly stress, take on an out-of-body 
type of experience and become dominated (almost hypnotized) by the throb of the drums, 
but they refuse the loss of themselves into the spirits. 
These churches, mainly pentecostal in their basic doctrine, have created at least 
four problems for church growth and evangelism programs: their strong influence for 
total independence, their total disregard and disdain of any theological principles, their 
thirst to convert all other believers to their worldview and lifestyle, and their lack of 
responsibility towards the church and their pastor. 
Conclusion 
Religious beliefs themselves have created some of the major barriers to church 
growth and evangelism. Fear of loss of power, the need to dominate, the striving for 
financial control, and the distrust of those different than they are, have all frustrated the 
spread of the gospel. Since these features are present in the Haitian social psychology 
and the Haitian religions, we must find a way to use them to develop a new way. 
"Christians cannot uncritically accept the old ways. What is required is critical analysis 
of the meaning and role of the beliefs and customs within the society and then an 
appropriate contextualization within the life of the church" (Burnett 1992:243). We must 
not fail to produce a viable and productive church growth and evangelism program in 
Haiti. 
CHAPTER 5 
THE CONSEQUENCES OF POLITICS 
"In Haiti, as in Africa, there is no separation between the sacred and the secular, 
between the holy and the profane, between the material and the spiritual. Every dance, 
every song, every action is but a particle of the whole, each gesture a prayer for the 
survival of the entire community" (Davis 1985:72). From the beginning, politics and 
religion have been mixed in Haiti. Even as the Spanish King and Queen insisted that the 
church must accompany conquest (James 1963:4) so also the very nature of the African 
slave combines his religion with his politics. His faith was a part of his everyday life 
(Nardo 1947:45). politics, like history, found itself wanting power and money. Even the 
wonderful effort of Las Casas, a Dominican priest with a conscience to save the Indians 
from destruction, must yield to the need of finances and power for the political leaders, 
and must call for the enslavement of the more robust African slave (James 1963:4). 
From the beginning, politics in Haiti was brutal and downgrading for the masses, 
but a gift of power and control for the elite (Parkinson 1978:16-17). The Spanish and the 
French used their political position for self advancement first, then for the advancement 
of their countries, and, if there was anything left, for the advancement of the elite class of 
Haiti. Roger Desir, a Haitian Episcopal priest, is quoted as saying that from the 
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beginning the church (Roman Catholic) aligned itself on the side of the powerful, and 
religion was accepted as long as it supported the political organization (Pierce 1988:7). 
Intolerance and control were the key words for the first 312 years of Haiti's existence. 
The revolution against France did not improve the political structure in Haiti. 
If ever a country had an opportunity to start absolutely fresh in choosing its own 
social institutions, Haiti had that opportunity in 1804. Free at last, with no 
traditions to uphold, the first independent Negro state in the world, owing 
allegiance to no man or nation, the Haitians might (theoretically, at least) have 
invented an entirely new little world of economic, political, religious, and social 
life. All paths were open to them. Dessalines, as head of state, had only to lead 
them. His mental limitations, however, were such that he could only follow 
where the hated French had led, and soon set the Haitians upon the road to a caste 
system. (Leybum 1966:32) 
Dessalines, the father of Haiti, was self centered and greedy and each step he took 
furthered his own ambitions. He ruled by fear, threats, and brutality (Leybum 1966: 
32-33). Political foes assassinated Dessalines after only two years in power. Dessalines 
left a class structure that gives power and control to the elite and the politically powerful 
structure which exists even today. He also left as a part of the political heritage of Haiti a 
real color line. The racial problem has created political tensions throughout Haiti's almost 
200 years of existence. "He was a tyrant whose very tyranny unwittingly prepared the 
way for eventual control by the colored group over the blacks" (Leybum 1966:32). 
King Christophe (1807-1820), the ruler in the north at the death of Dessalines, 
made himself a king and surrounded himself with a group that he considered to be the 
aristocracy of the north in order to consolidate his power. Alexandre Petion (1807-1818), 
the ruler in the west, was probably the least ambitious and most loved ruler of Haiti. He 
first established himself with the powerful and wealthy mulatto aristocrats, but his land 
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reform act destroyed the Haitian economy. Thus, Petion and hi s predecessor, Boyer, for 
their own political gain, encouraged the brutal and unjust class system that exists even 
today. 
In contrast to these e .. u·ly presidents of Haiti stand the army backed rulers of the 
mid 1800s to the early 1900s. "Such is the framework of Haitian politics for the next 75 
years (1843-19 18): intrigue, conspiracy, treachery, violence, coups, caste against caste, 
color against color, region against region" (Heinl 1978: 180). These presidents were not 
of the mulatto aristocracy but of the black masses. They were rough, brutal and often 
vicious. Faustin Soulouque (1847-1859), an ignorant, unimpressive black general, was 
elected to power to be used as a puppet, but once in power his political ambitions led him 
to appeal to the peasant class in order to maintain power. He openly practiced Voodoo, 
took charge of his own secret police and cared neither for the aristocrat nor the common 
people. No one dared to oppose this dictator. 
The nation's political fortunes followed these same patterns until the coming of 
the Duvalier era (1957-1986). Dr. Fran<;ois Duvalier ("Papa Doc") ruled the country 
through Voodoo mysticism and the strong arm terror of his 5,000 man secret police force. 
His son (Jean Claude Duvalier) succeeded him after his death in April, 1971. Fran<;ois 
Duvalier used his relationship with Voodoo (Stoddard 1966:56-57), his political power 
over the Roman Catholic church (Barrett 1982:3), and his relationship with the Haitian 
army to consolidate his political power over Haiti . Intimidation and violence marked his 
reign. Between 1959 and 1964, Fran<;ois Duvalier expelled over 25 Roman Catholic 
missionaries and church leaders as a means of gaining power (Neill 1973:423), while 
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untold numbers of people considered political opponents simply disappeared. His spies 
were everywhere and his secret police operated quickly and violently. No other country 
in the region continues to have anywhere near the abject poverty and dictatorship which 
forces thousands to death, imprisonment, or exile (Matheson 1981: 16). 
Jean Claude Duvalier, while perpetrating many practices of his father, was much 
more inclined to bring about some social changes for the people. I arrived in Haiti July 
19, 1975 so I was able to see the political oppression of the Haitian people firsthand. A 
very memorable incident occurred in 1977. One of our Bible college graduates came to 
the missionaries in tears. The government had arrested his father for a political statement 
he had made. The mission responded by trying to help this student. One of the section 
chiefs (chef de section) told us to be quiet and not rock the boat, or there would be 
repercussions. We did not stop. After almost a year of silence a friendly government 
person told us that the young man's father had been placed in the notorious Fort 
Dimanche and we would never see him again--no trial, no charges, and no return. 
On another occasion, while talking with a leader in the local church, I asked him 
about the political situation in Haiti. He looked at me, then looked around to see if 
anyone else had heard my question, and then gave the Haitian sign to be silent. He turned 
and left. One does not talk politics in Haiti because no one knows who is a spy for the 
government. 
As I taught in the Emmaus Bible College, I often asked students to explain the 
political situation. Their constant answer was that Christians should have nothing to do 
with politics. Do not believe anyone, do not trust anyone and be sure to stay on the good 
side of the powers that be. Politics are for people with money and power. To the 
students at the college, politics was a violent, brutal, unkind, and ugly business. 
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While Duvalier has left Haiti, the ugly results of his politics still remain. "Things 
are not going well in Haiti : the country is still victimized by rampant corruption and 
desperate poverty" (Mouw 1987:4-5). Many pastors who tried not to rock the boat (for 
their own protection) have been accused of being part of the Duvalier program, and many 
were forced to flee for their lives. Many church programs have been canceled, and 
church schools closed, because of fear and hatred generated by politics (Noel 1987:60). 
Politics did not essentially change after Jean Claude Duvalier left Haiti. Violence, 
lies, plots, murder, and necklacing (burning people in tires) were still the order of the day 
until the UN took control of the country in 1994. Even now, "scores are still settled in the 
old way .. .. The economy is still in shambles: political intrigue is still all that passes for 
civil society" (Elliott 1995:36). The people of Haiti are not secure. Crime, violence, and 
political mayhem are still the order of the day. One does not talk politics in Haiti. 
Politics today is similar to what Leyburn described in 1966. The people are dominated by 
eight principles: dominance by the president, weakness of the cabinet members, 
unimportance of legislature, undemocratic nature of the vote, court's controlled by the 
president, pliability of "constitutional rights" , militarism, and separation of the masses 
from government (Leyburn 1966:231-233). These all prevail in Haiti today. 
After the return of President Aristide to Haiti in October, 1995 there was much 
hope, especially by the Haitian evangelicals. Before the coup d'etat, the evangelicals were 
favorable toward Aristide (Maust 1991 :69) and this attitude continued for a while after 
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his return. However, the economic problems continued downward. "The standard of 
living for many Haitians is even worse now than during the coup" (Canham-Clyne 
1995:24). Crime, violence, insecurity, and fear are still present in Haiti (Elliott 1995:36). 
The Protestant churches in Haiti were in a state of confusion. Some were very 
profoundly affected by the fear of anything the government did. The problem of 
economics became more difficult. In World magazine Johanna McGeary said, "The 
economy is still at ground zero; no jobs, no investment, no roads, virtually no electricity 
or telecommunication or running water, sporadic fuel" (1996:38). The Protestants began 
to simply isolate themselves from government functions. 
The Roman Catholics began an intensive program to restore some of their lost 
prestige. They became intensely active in the liberation theology program. Aristide has 
not favored the Catholic Church's work, but he has shown a very high interest and 
approval of it. 
In 1996, Aristide handed the government over to the newly elected president, 
Rene Preval. Rene Preval was a Belgium-educated businessman who came from a hard-
left radical belief but was very much a realist (McGeary 1996:39). Everyone was hoping 
for change but while I was in Haiti in 1997 there was an attempted coup d'etat. Preval has 
attempted to privatize the government-run businesses but has come into conflict with 
Aristide and his political party. 
Rene Preval's time in office has been relatively quiet because of the UN forces 
present in Haiti. The Protestant churches have basically returned to their isolation from 
politics. They have returned to the family concept and are developing economically by 
developing cooperation between these family groups. The Protestant church is growing 
because of the church growth and evangelism programs that are functioning. 
Conclusion 
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Politics has created isolation, fear, distrust, and lack of cooperation. All of these 
elements must be considered in the development of a church growth and evangelism 
program. All of these things are in direct opposition to church growth and evangelism. 
The isolation of the average family creates real difficulty for church growth. Many 
villages in Haiti are dominated by a family. Often it is possible to create a strong 
movement within a village, especially when a leading member of the family accepts the 
religion that is being presented, but this movement stops at the edge of the village 
because one cannot trust other families and one must not cooperate with others because 
they may tum on you. 
CHAPTER 6 
THE BASIS OF RELATIONSHIPS 
As we begin to attempt to resolve the challenge of the Haitian situation we must 
deal with the worldview of the people as well as the kinship structure. These are so 
mixed that it is extremely difficult to speak of one without the other. Everything in the 
worldview of the Haitian people is tied into the concept of family relationships. 
Problems of health, love, work, or family life are diagnosed with Vodou as due to 
disruptions in the web of relationships that define the person. This relational web 
is seen as extending to the realm of the spirits, an order of existence below that of 
Bondye, God, and including but not limited to ancestral spirits. In Haiti all 
relationships are exchange relationships. They are defined in terms of gifts and 
counter-gifts of tangibles (food, service, shelter) and intangibles (respect, love, 
fidelity). In Vodou, healing begins by repairing and reactivating the exchange 
networks between the living and the spirits. When the spirits are properly fed and 
honored, they will bestow protection and good luck on their children. (Brown 
1987:69) 
To begin to understand these relationships one must know and understand what 
the family is. The family includes family individuals, family spirits, family universe, 
family limitations, and family operational bases. 
The Family Individuals 
"In Afro-Haitian view, the family includes not only all of the living who are 
descended from common ancestors, but the family dead as well" (Stoddard 1966: 14) 
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First of all, the family is spirit based. "In his (the Haitian's) complicated world, life and 
death are simply different aspects of the same thing" (Courlander 1960:3). Religion is 
never a casual act or action. It is an integral part of the fabric of everyday life . All 
actions, all thoughts, and all basic beliefs are intensely mixed with religion both in 
Voodoo and in Protestantism. All beliefs are affected by ancestors who give the family 
some of its basic structures and beliefs. To change these world view structures is to bring 
oneself into danger. Right relationships with the spirits, the ancestors, the aged, and each 
other brings happiness and contentment. 
The family is primarily a basic nuclear unit. This unit is rather large for it often 
consists of three or four generations. Family as a unit is the economic base of life in Haiti 
(Leybum 1966:198). The family works together, farms the land together, and lives 
together. Once in a while a cousin, uncle, or aunt is added to the family but this is not a 
common practice. In some cases the woman who is living in plas;age (living together 
unmarried) with a son is accepted, but this is not the usual practice. Marriage is 
important in the inheritance cycle. Only a son who is recognized legally can inherit 
(Smucker 1983: 219-220). This becomes the critical economic issue and is of major 
importance to the worldview. Worldview is totally related to what the family desires and 
what the ancestral spirits have demand. One who is not a member of the family can not 
be trusted and he must be feared, for that non-family stranger may cause spiritual 
disruption between the spirits and the family members. 
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The Family Spirits 
Each family has its particuhu' spirit. The Voodooist is possessed by his spirits and 
the Protestant Christian is filled and led by the Holy Spirit. These bring major differences 
in the worldview of those who are involved. 
The Voodoo spirit operates and promotes a specific type of worldview. This 
worldview always is that which brings benefits and good to the family and has little or no 
value for what is good or true. "It is the Vodou preference for what has energy over what 
is true, and for what creates bonds among persons over what sorts and labels them as to 
who is good or evil, right or wrong that shapes its moral stance toward the world" (Brown 
1984:11). 
This emphasis on the Voodoo spirits brings great variation in worldview from 
family to family. This is clearly seen in the different rhythms and meaning of the drum, 
in the dress of the worshiper and in the directions they give to their living children. An 
example of this was clearly demonstrated by two young ten to thirteen year old boys at 
the Bois Rouge Church. One of the boys came from a family about ten kilometers from 
the church. His family loa (spirit) was called Erzulie, a very gentle, kind, and happy 
spirit. Henri was a quiet, gentle, and very loving little boy. Franz's family was rather 
close to the church but his family loa was Baron Samedi, the spirit of death, discord, and 
violence. The two boys were involved in an intense disagreement but Henri simply 
pulled back rather than argue with Franz. Franz became so frenzied about it all that I had 
to restrain him from violence and separate him completely from all of the children until I 
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could calm down his violent reaction. Neither boy felt that they had done anything wrong 
for their individual worldviews said that they were completely right in their reactions. 
These boys work strenuously to please their loas for they know they may be seized by 
them. "Persistent bad luck is nearly always put down to some transgression which has 
roused the wrath of a loa" (Metraux 1972:99). 
The Family Universe 
Slaves taken from Africa lost their family universe roots. They made extensive 
efforts to restore the family universe because it satisfied both their social and spiritual 
needs. The need to own land, have a burial plot, and have family connections make up 
the family universe of Haitians. "The connection of family, land, and religion persists in 
Haiti today" (Brown 1989:42). Most of the Haitian families ardently cling to land and all 
of the many branches of a family attempt to live in the same location, for this is their 
universe. Many villages in Northern Haiti consist of one family. Over 90 percent of the 
people who live in La Belle Annee are related through one general family structure. 
Where the family universe has not been broken down by the events of life, many of the 
Haitian people live in large, patriarchal, extended families (Brown 1989:43). 
The family universe is so important that when a son marries someone who is not 
part of the large, extended family, that wife is not trusted; she is feared, and it may take 
several years to resolve this. If a daughter marries someone who is not part of the family 
universe she must leave and go to his universe for he will not be accepted into her family 
structure. Bornelus married Johnsmy who was from Grisan Garde. Bornelus was from 
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Aux Cayes. They could not live with either of their families so they moved into Port-au-
Prince where they have become a part of the urban people, a people described by Karen 
McCarthy Brown as those who feel a constant loss (1989:44-45). 
This desperate need to be part of the family universe creates a definite worldview 
that is limited to the wants, the hopes, and the directions of that universe. 
The Family Limitations 
Just as the family universe controls the personal life of the family, the family 
limitations control the leadership and the power structure of the universe. The family 
limitations are controlled by the inheritance granted to male descendants. Land is often 
divided among all male children born to the family, both sons of the legal marriage and 
sons of pI as-age. However, the power structure is definitely controlled by the legal 
inheritance laws. Marriage becomes of critical importance in the family limitations. The 
young man who has been given the position of power assigns the land arrangement, 
decides which children can go to school, always gets first choice on any gifts, and may 
even drive one of the illegal inheritors (from pi as-age ) completely out of the family 
operational base (the lakou or courtyard). 
How to control the family limitations affects how one views his world. Five 
brothers on the edge of the village of Bas Limbe became intensely involved in the power 
struggle in their family. They went to court, they called on a Voodoo bokor to make 
black magic to destroy the other brothers, they physically fought each other, and actually 
destroyed part of their property to gain the family limitation rights. Even after ten or 
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more years this was still going on when I visited Haiti in January, 1998. 
To a Haitian, power equals security. The possibility of receiving advancement 
and good feeling within the power structure allows sons of legal marriage as well as sons 
of pla'rage opportunity to make progress for himself and his children. One becomes 
completely given to a specific worldview in order to please the legal inheritor. 
The Family Operational Base CLakou) 
This structure is very difficult to understand but it is the economic structure of the 
family. It is many things such as land, the family spirits, and the individuals within the 
family all rolled into one. Alfred Metraux describes it this way: 
Not very long ago, the social unit of the Haitian countryside was the extended 
family consisting of the head of the family, his children, married or unmarried, 
and his grandchildren. Each menage had its house and field. The whole group of 
conjugal families, all closely related, was called the 'compound' (Jakou), and its 
houses and granaries often made up a hamlet. Its members were further bound 
together by worship of their common root-loa (loa-racines), that is to say of the 
gods and protecting spirits of the extended family which were inherited just like 
property. The compound head kept a little sanctuary or humfo for his gods and 
there, in the presence of his kin, he officiated. A hougan (priest) and mambo 
(priestess) were only called upon in the event of serious illness or to 'feed' the 
family gods. (1972:59-60) 
The lakou's primary concern is to keep all of the possible benefits of the family 
operational base for the good of the family within itself. Its second goal is to be sure that 
it is working within proper relationships both with the spirits and each person within the 
family structure (Smucker 1983:250). The worldview becomes limited to those things 
which bring proper rhythm, and proper relationship to that particular family. Thus, every 
family finds a number of critical issues that produce its particular worldview. 
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The lakou is built m'ound the power structure. Inheritance, possession by the 
spirit, and participation in all of the family functions are all required to enter into the 
power structure and the chief of the family is involved very dramatically in directing the 
activities of all of the other members of the family in the lakou. The chief, or patriarch, is 
often the Voodoo priest of the family . He is the mediator between the dead, the spirits, 
and God. If he becomes separated from the land or the family he risks great loss of power 
and protections (Brown 1989:44). Everything revolves around the lakou. Marriage, 
baptism, first communion, birth, death, and even life after death are woven in the lakou 
and each lakou is just a little different from the others. 
The World view and Church Growth and Evangelism 
One of the more critical issues in the development of a church growth and 
evangelism program is how and why Haitians would respond to those programs. Will a 
good church growth and evangelism program help to resolve some of the problems of 
Haiti? Can these programs relieve the fear and lack of trust fostered by Voodoo? Will 
the problems of fear, greed, power, and dishonesty created by politics be resolved? Is it 
possible that the hatred and pain from slavery and the brutal historical terror might find 
some relief in a good church growth program? Might we resolve the fear of others, the 
ardent desire for power, and the living as second-rate citizens created by the kinship 
structure by church growth programs? Could poverty and its lack of creativity, its need to 
protect oneself, and its utter hopelessness and pain be lifted? 
To do some of these things we must recognize why they respond and how they 
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respond to certain stimuli. The main response is how the church growth and evangelism 
program will affect the family. Will the program bring the best possible good and benefit 
to everyone in the family? The church growth and evangelism program must be built 
around a kind, loving God, and a growing, serving Savior. A God and Savior who can 
replace the loa yo and be recognized as the good God (Bondie) is the beginning of 
working within the worldview of a Haitian family. This is a program of living examples 
within the family structure. It requires a lot of service and sacrifice by the exemplary 
person but it has worked very well in our model church. 
An example of this is Franz Payoute, a member of a family in Dute. He saw an 
example of service and sacrifice in the life of Pastor Berthony Paul and immediately 
became the same example to his family and to his family universe. By much service and 
sacrifice, Franz has not only led his people into church membership but he has also 
helped resolve much of the poverty, hatred, distrust, and fear in the entire area. He has 
changed the worldview from the fearful loa, Linguasou (guardian spirit), to Jesus and the 
good God (Bondie). 
Another example of worldview is the fear and the distrust of those not in the 
family. While Julio Brutus and his wife Susie were working in Terrier Rouge, they 
demonstrated the internal structure of God and Jesus in several communities in the area. 
Step by step they helped the families of the various communities to realize that they were 
serving the same spirit and Bondie (God). Brutus and Susie became the connecting link. 
Soon the flow between three different families produced a vital church. Sadly, Brutus left 
the area and the next pastor failed to keep the church growth and evangelism program 
going. The fear, distrust, and unhappiness returned and the poverty became more 
pronounced. In 1997, a new pastor came who began to restore the church growth 
progran1. In 1998, I witnessed these changes. 
98 
Religion is woven into everything in the Haitian worldview. Voodoo is a religion 
built on a power structure, fear, magic, and spirit possession. Every aspect of these four 
things are critical within a family structure. This means one must never mix with other 
families or have anything to do with other families except through trading for food or 
money. To meet this need the church growth program must introduce a religion into the 
family that does not create opposition to the existing religion. It must build on it until the 
original religion becomes lost in the new religion of love, hope, and peace. Magic 
becomes unnecessary for everyone works together and everyone benefits. 
When the evangelism team began a work in Robillard two girls came to their 
meeting and found that they could become one in Jesus. Soon the complete families of 
both girls were completely involved together. One of the girls came from a more 
prosperous family but both Jacqueline Robillard and Ghislaine Robillard wanted to go to 
Bible College. Amazingly, the more prosperous family helped the less prosperous family, 
and both girls came to Bible College. The world view had been broadened and enriched 
through the church growth and evangelism program taught by the evangelism team. In 
1997, I visited this church and both families are still clinging to this world view of love, 
trust, and hope and they are prospering together. 
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Conclusion 
Again and again, the enhancing of the worldview of the Haitian families by way 
of the church growth <md evangelism program has met problems created by history, 
religion, politics. poverty, <.md kinship structures. Fear, distrust, and hatred has been 
changed to confidence, trust, and love. The power structure has been reduced to what is 
good for everyone rather than what power will give me; however, this is a constant, 
ongoing struggle. The greed of politics and its brutal practices still exist in Haiti but little 
by little the church is making change. Poverty is still real but now there is a light. 
Families working together are making progress in Haiti. 
CHAPTER 7 
THE CONSTRAINTS OF RELATIONSHIPS 
Haiti has strong kinship structure, yet the specific kinship structure varies by 
region. It is similar to the African tribal structure. It is male dominated but totally 
involved with the family. For Haitians the world must revolve in proper order. Marriage, 
birth, and death all follow a prescribed, dynamic relationship with the spirits (loa yo), the 
universe, the family, lakou (the yard around the house or family land), and the inheritance 
(heritage). These factors form the basis of all kinship structure throughout Haiti. The 
rhythm of Haiti must not be disturbed. Katherine Dunham, an anthropologist and dancer, 
reports: 
Something is always going on in Haiti, and whatever happens to be going on gives 
one the impression of constant motion. Earl Leaf called the Caribbean the Isle of 
Rhythm. I have, when away from Haiti or when there, tried, always 
unsuccessfully, to put on paper the rhythmic progression taking place always and 
all around, whether near sea, in mountains or on plains, to capture the ebb and 
flow of its tides. (Dunham 1969:212) 
The Voodoo rhythm simply repeats itself without progress or change. This rhythm is 
controlled by spirits that maintain and explain the status quo. The physical is dominated 
and controlled by the spiritual. Church growth keeps the rhythm of life but brings to it 
life itself. Progress, change, and lift are the bright hope of the new rhythm of Christianity 
which brings the physical and spiritual world together. The restoring of relationships as a 
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progressive movement towm'd God and one another is the underlying principle of 
Christi<mity. The key is forward progress. Often the relationship within the kinship 
structure is regressive and a demand to return to the former control of the spirit with no 
consideration of possible changes created in a physical world. 
Everything has a place and a time and, as the Haitians often say, everything will 
be "si Dieu veux" (if God wills). "Problems are virtually always seen as due to 
disruptions in relationships. The major curative action is therefore ... directed at healing 
of relationships" (Brown 1989:39). No separations exist between the physical and the 
spiritual. All of life, the universe, the family, and everything, moves in rhythm. 
The Spirit 
Spirit relationships are the key to all relationships. The total kinship structure of 
Haiti is built around Voodoo's spirit relationships to one another, to the great master, to 
people, and to the world in general. Historically, Voodoo is a child of African religions 
altered and added to as a means of meeting the needs of a people. "Voodoo is not, in fact, 
a hotchpotch of mystic displays and ritual practice borrowed from all parts of Africa" 
(Metraux 1972:25), but a real folk religion developed beyond the influence of the 
Dahomean, Fon, Y oruba, and the Congo peoples of Africa. It is a religion of the dance, 
possession, and a secret or cloistered ceremony, but it is also a religion of family needs, 
physical problems, and questions about tomorrow. In the past Voodoo has helped to 
create the Haitian revolution to meet the needs of the people and even today is the 
dominant influence, control, and force of the Haitian people. It exerts great force on 
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everything they do. It even affects evangelical Christianity by its symbols and some of its 
ritual . Metraux describes Voodoo as the support for the oppressed, poor, deprived, and 
frightened people. It is supposed to be power for the powerless but in reality Voodoo 
takes the power and dominates the people. 
An example of this is clearly defined in the village of Bois de Lance. Everyone in 
this village likes to tell others of good things that happen in their village because of their 
loa and their shaman (the priest, the doctor, the worker of supernatural actions and the 
counselor and adviser of the people). Everywhere I went they told me how much power 
the people of Bois de Lance had. One day as I was visiting the village I saw a family 
being brutally driven from their home and the village. I asked why this was happening. 
The answer was simply that these people had failed to plant in their garden what the 
shaman demanded. As a manifestation of the shaman's power, the family was driven out. 
Each community of most of Haiti is under the power and dominance of the shaman, who 
controls the community. 
The spirits (loa yo) mediate between God and mankind. God is a common word 
in Haiti but God is not a touchable God. He can only be reached by the loa yo. The 
solving of the mysteries of life are left in the hands of the loa and the possession by that 
spirit. It is "through the vehicle of possession, the voudou spirits give greetings, advice, 
and blessing to the faithful. They kiss them, hug them, chastise them, eat with them, 
dance with them" (Brown 1984:5). The spirits enter into every decision and affect all 
kinships and human relationships. Actions are not good or bad but are whole and 
complete and they vitalize relationships. "When a particular Haitian 'serves the spirits' he 
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or she always does so in the name of and for the good of the most significant group, the 
extended family" (Brown 1984: 11). All kinship is built around this extended family. The 
spirit of that family builds the relationships within that family. 
He (the Haitian) is outwardly simple and poor, but inwardly he is a complicated 
and rich man. He is rich in music, in the capacity for spiritual expression, in 
tradition, in folklore, and in memories. He has been able to marry work to play, 
drudgery to singing, and despair to hope. In his complicated world, life and death 
are simply different aspects of the same thing. Those who die live as long as 
people remember them. And those who are alive in a physical sense are 
receptacles for the spiritual forces that exist on all sides--the echoes of the dead, 
the multitude of spirit beings, good and evil, and dancing and music. (Courlander 
1960: 2-3) 
To a great degree the Christian family, while renouncing Voodoo, is heavily influenced 
by this relationship. 
Universe 
The universe of the Haitian kinship structure is simply the spirits, the family, and 
the family's land (lakou). 
This connection of family, land, and religion persists in rural Haiti today ... Thus, 
to inherit land is also to inherit the bones of the ancestors and the duty to honor 
those ancestors as well as serve the spirits represented in the cult home. 
Conversely, to be separated from the land is also to risk one's access to the power 
and the protection that these spirit entities provide (Brown 1989:43-44). 
The universe affects relationships because out of this limited space either wealth or 
poverty will flow. Outside of this universe are spirits to be feared, and people to be 
distrusted; nothing is safe or desirable. Within this universe everything must flow in 
rhythm, the cycles must be completed, and the relationship must be preserved. The line of 
authority or honor must be maintained and the heritage continued. Within their universe, 
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the people love their children, but "they also love the children of everyone else and expect 
everyone to love their children" (Dunham 1969:43). There are no roving bands of 
children within the universe of the family. 
The Family 
"The family has remained the focal point of love and loyalty. Since the group is 
so small and intermarriage is the norm, most people are related to each other" (Cheong 
1995: 56). The family (fami) are the people of the lakou. It is basically the nuclear 
family unit but sometimes it reaches to such extended family members as uncles, aunts, 
cousins, and very distant family members (Smucker 1984:200). Distant family members 
are usually included only if they are destitute and alone. Someone outside of the family 
may be included, but only if they serve a work need in the family and only if they are in 
really difficult circumstances. Large rural families invariably include adopted 
godmothers, godfathers, and cousins, as well as a number of maids and other workers 
who exchange their labor for a place to sleep and for meager rations (Brown 1989:43). 
The bonnes (maids) and the ti gars-ons (yard boys) are included but in reality they 
resemble slaves. They work hard and receive only food and clothes, and sometimes 
mistreatment. 
The head of the family structure, whether male or female, is the oldest living 
member of the family. When the gran moun (elderly) speaks everyone listens and obeys, 
at least in their presence. Young people often disobey when they feel they are beyond the 
controlling eyes of the old folks, but when confronted by them these same rebellious 
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young people surrender to the authority of the experienced one. Even after marriage or 
plasaj (living together), couples obey the eldest member of the family. Often uncles and 
aunts are considered to be wise .. md are counselors for the youth. They also act as 
go-betweens for the elders and the youth. The one element of disorganization is that 
often only mothers and their offspring are there, because the father only comes to visit. 
He is free to have many mistresses. 
Briefly, pi as; age was the union of a man and a woman for pleasure, 
companionship, and a measure of home life, without the assumption by either 
person of any legal obligations. A man might make as many of these tentative 
unions as his disposition, his finances, and his tact dictated. Often enough they 
were with women of his own social class, for Haiti had an excess of women over 
men; but generally they were contracted with pleasing women of the lower social 
orders. (Leyburn 1966:187) 
No one wants to live alone, because solitude is both feared and socially unacceptable, and 
it poses severe handicaps to operating a peasant farm (Smucker 1984:202-203). 
The Lakou 
The lakou is more difficult to define. Roger Desir, a Haitian Episcopal priest, 
defines it as a small unit, where you have ten to fifteen houses all together around a yard, 
and the people work and raise their children together there. They have their own common 
law and a very strong solidarity that is not under control of the upper class (Pierce 
1988:9). The lakou has a strange mystical union between the past, the present, and the 
future. It is land, religion and people. Even the national government comes in second to 
the rules of the lakou. The only places the national government connects with the 
common people of Haiti is in the relationship between the chef de section (chief of the 
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section) and the lakou (Davis 1985:234). Each lakou moves and reacts within the context 
of its religious and social mores. Here marriage, birth, and death take place. All social 
actions revolve around lakou, and yet lakou is not payi mwen (my country) . The lakou is 
the family, the spirits, and the land working together. In a sense it is the economic unit. 
Harmony within the lakou is rigidly maintained. One obeys the elders, respects 
the dead, honors the spirits, and works together with others. Our cook came to work one 
day weeping. Somehow she had upset the harmony of the lakou. She was brokenhearted 
because no one would ask her about her children. She had offended the gran moun 
(oldest members of her family) so no one would recognize her children. There was only 
one remedy. She must go to the gran moun and humbly plead for forgiveness. She may 
have to bring a gift; if she refused, she would be ostracized from the lakou. I know of 
situations where a husband divorced his wife, drove her from the lakou, and kept the 
children. She became an outcast from her family. However, our cook made her peace 
with her family and happily came to work the next day singing for all was in harmony 
again. 
Inheritance 
In a sense the lakou and the inheritance (heritage) should be combined, for one is 
dependent on the other. The heritage is very important. It is strictly passed through the 
male and while the older females are honored, the heritage cannot be passed to a woman 
or her daughter. Only the legal family or the recognized family has any power, and power 
is most desirable for all Haitians. Power brings influence, money, and dominance over 
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the family, lakou, and finally, others. This heritage must be protected and promoted. The 
inheritance creates a special group of people within the family. The highest security 
belongs to this group. The heritage also controls resources such as food, land, and 
finance . 
The most common mtuital relationship among peasants and the urban lower class 
was known as plasaj . The government did not recognize plasaj as legitimate 
marriage, but in lower-class communities, these relationships were considered 
normal and proper. The husband and wife often made an explicit agreement about 
their economic relationship at the beginning of a marriage. These agreements 
usually required the husband to cultivate at least one plot of land for the wife and 
to provide her with a house. Women performed most household tasks, though 
men often did heavy chores, such as gathering firewood. (Haggerty 1991 :256) 
Plasaj (common law marriage) and mariaj (legal marriage) are rarely planned until 
pregnancy or childbirth occurs. lllegitimacy is common and acceptable and there is little 
or no perception that illegitimacy is anything but natural. Marriage is a critical issue in 
the inheritance kinship structure. Smucker's chart on security in the four types of sexual 















Legitimate children are the inheritors, and illegitimate children are considered only if the 
father makes some form of recognition. This shows that most of the family instruction 
and guidance rests in the hands of the mother of these children. Mothers, while 
considered secondary and unimportant by Haitian men, are really one of the most 
powerful and dominating influences in the country. 
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Because power is found in male inheritance, one finds glitches in the harmony of 
the lakou . It appears as if "they indulge in 'institutionalized envy' ... the uses of gossip, 
witchcraft and force to restrain nontraditional or socially unacceptable activities" 
(Rotberg 1971 :280). The one break in the rhythm of Haiti is often found in who controls 
the land and has power over the lakou. "Haitian peasants relied on their kin for support, 
but the extended family sometimes became an arena for land disputes as much as a 
mechanism for cooperation" (Haggerty 1991 :257). 
A case illustrates this cultural feature. Jacques was recognized by his father in a 
plasaj birth but his brother Jean-Claude was not. At the death of their father, Jacques 
received all family lands. This brought on a real struggle. Jean-Claude put a curse on his 
brother but Jacques found another shaman to lift the curse. Then Jacques drove 
Jean-Claude out of the lakou, the family, and even tried to drive him out of the general 
area. Jean-Claude responded by starting a rumor about how his brother had failed to 
carry out a certain family ritual and thus had defied their family spirit. This battle raged 
on for several years until finally the bokor (shaman) settled the dispute by denouncing 
Jean-Claude. As far as I know, Jean-Claude is still searching for a means to become a 
legitimate heir to the power of his lakou. 
Marriage in Haiti still does not hold the European or Western concepts of 
monogamy. Sex is natural and normal both within and without the marriage vows. 
However, marriage automatically makes an heir legitimate while plasaj demands 
recognition by the parents to make that child legitimate. Protestantism has labored long 
and hard to bring a Puritan idea of one mate only into marriage. One cannot become a 
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church member while living in pIasa; and one who has married cannot practice plasaj 
with another. 
Rites of Passage 
The rights of passage vary widely all over Haiti. "Beliefs and ceremonies often 
vary depending upon the family traditions" (Galen 1995:651) and every lakou has its own 
rites de passage (rights of passage). The rites de passage tie into the kinship structure. 
Baptism, naming, childbirth, childhood, puberty, marriage, married life, old age, and 
death follow the rites de passage. 
In the course of a lifetime peasant folk pass through a series of ritual and social 
events coinciding with entrance into new stages and statuses. .. There is 
criticism of those who seem to get ahead too quickly rather than simply getting 
along in life. . There is respect for those who celebrate the rituals and take on 
the proper social roles. If a family does not celebrate its ritual obligations, it may 
be troubled by family spirits or subject to injury by witchcraft. (Smucker 
1984:226-227) 
Kinship structure, while vital and very important to Voodoo worshipers, has less value 
for those who become Protestant. To be initiated into Voodoo is terribly expensive and 
requires great sacrifices to the Voodoo practitioner (Metraux 1972:192) while Protestants 
are called on to support their church as a requirement for being Protestant. In a sense, to 
be Protestant is to step outside of much of the kinship structure. They are not totally 
abandoned but in some cases, such as death, the relationship is radically changed. 
Baptism is one of those rituals that has changed radically in Protestantism. Within 
the Catholic-Voodoo framework it is a moment for invoking the blessings of the family 
loa. Sometimes, at this moment in the ritual, the loa possesses the person or the family. 
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Involved in this is the naming of the child. This spirit name given by the ancestral loa is 
vital in family loa relationships and the public name may be different from the spirit 
name. This is, of course, surrounded by Voodoo practices and protection. Public names 
are not important except for official business. 
Within evangelical Protestantism, persons are never baptized until they reach the 
age of twelve. Baptism marks the entering of adulthood and everything is decided from 
that date. At baptism, one who has made a profession of faith and has lived faithfully for 
about two years is accepted into the church community as an active member, symbolizing 
that all connection with Voodoo has been severed. For Protestant Christians, baptism is 
the single most important ritual, and only after this rite can one be admitted into the Saint 
Cene (Holy Communion). At this point, the second Voodoo name may be dropped and 
the actual name used. The director of the Emmaus Bible College told the incoming 
freshmen that they must use their actual name because they did not need to fear the power 
of the family's loa anymore. 
Childbirth is critical within the kinship structure because of the possibility of evil 
being perpetrated through magic. If one could get a piece of the birthing, whether cloth, 
blood stained bandages, or a piece of the umbilical cord, he/she could, by magic, control 
that newborn individual for his/her entire life. "The afterbirth of the newborn is carefully 
buried in the house of his or her birth next to the parental bed. The umbilical cord is 
buried in or near the lakou, and a coconut tree is planted in the name of the child" 
(Smucker 1984:230). These practices guarantee the future health and the protection of 
the child and the lakou. The mother has learned from the saj fanm (midwife), all the right 
things to produce a healthy child who is protected from witchcraft. The postpartum 
regimen is rigid and designed to protect both mother and child from any evil. 
In the Christian community, most of this rite does not, at least openly, exist. 
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However. even within the Christian community a great fear of magic develops through 
the possession of childbirth articles. It is believed that possession of the umbilical cord, 
or any part of the birthing process, gives the bokor magical powers over the child. Many 
Christians find these articles and bum them. Even bloodstained bandages or cloths are 
searched for and eliminated. 
Children, especially the first male heirs, are often allowed to do as they please. 
This assures the parents that in the future the child and the dominating loa will treat them 
well. Children, however, must be taught not to be maleve (rude) and one who is rude to 
his elders is often beaten. The male heir will also receive the first chance for education 
and all children must fulfill certain work obligations within the family. The girls are the 
early workers and at the age of five or six may be doing much of the domestic labors 
around the home. 
The puberty rite for the Voodoo-Catholic, first communion, is a feast for family, 
godparents, and friends. Often the godparent must finance this fete. The normal 
requirements for sponsorship include prayer to and for the dead, food for both the living 
people and the family spirits, money offerings to the Catholic church and the Voodoo 
bokor, and the appeasement of those of the lakou who have died. Within the Christian 
community baptism replaces this rite and the child enters membership of the community 
as an active, choosing adult. Often a time of feasting accompanies baptism for 
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Protestants, but it is never as deep or expensive as the Voodoo-Catholic rites. While 
Protestants deny the Voodoo-Catholic ritual, one third of my students implied that they 
practiced it in secret. 
Marriage is primarily arranged by the male heritor of the family, so "breaking off 
an engagement is fraught with anxiety, ront (public embarrassment or shame), and fear of 
witchcraft" (Smucker 1984:235). Marriage, one of the strongest official acts, demands 
proper ritual preparation. Plasaj, an act by individuals, has little or no ritual. Most 
couples in Haiti live in plasaj. Marriage guarantees the lines of inheritance and masculine 
obligation. "Marriage meant increasing one's fortune, strengthening one's social position 
and connections, establishing one's children. Romance was as irrelevant to all this as to 
choosing a business partner" (Leybum 1966:186). Plasaj, an arrangement between a 
couple, "was the union of a man and a woman for pleasure, companionship, and a 
measure of home life, without the assumption by either person of any legal obligations. 
A man might make as many of these tentative unions as his disposition, his finances, and 
his tact dictated" (Leybum 1966: 187). In plasaj the male enjoys total freedom and only if 
he recognizes an offspring does he incur responsibility. In these situations the mother 
becomes the breadwinner for the family and often for the roving husband. In addition to 
human relationships in a marriage, special marriage to the family loa sometimes take 
place. 
A Voodooist seeking the cooperation of a god in order to achieve some ambition, 
or simply wishing to put himself under the god's special protection, can make the 
god a formal proposal of marriage; and the same course can be taken by a god 
who wishes to bind himself more closely to a devotee. Does not the marriage 
sacrament provide the most permanent and unbreakable legal bond which can 
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unite two beings"? (Metraux 1972:212) 
This marriage calls for special relationships with that particular loa. Presents, special 
treatment and even an evening for marital rights, are saved and given to this loa. 
Death rituals are difficult to define, for they vary widely even within a village. If 
the death and burial are not properly conducted by the lakou (the family living in the 
same courtyard), it will be subjected to intense punishment and maybe even death to 
some by the angered family loa. 
A dead person will only harass the living if they neglect him, if they omit to wear 
mourning, if they fail to withdraw the loa from his head and finally if they show 
themselves dilatory in giving him a worthy burial-place. He shows himself in 
dreams and explains his disappointment; on those who pay no attention he calls 
down a 'chastisement'. Whoever dies as a result of a spirit's vengeance comes 
back to tell his relations the cause of his death and to warn them to discharge their 
obligations lest they too be harried by the divine wrath of the spirit. (Metraux 
1972:258) 
The nonnal and necessary funeral related practices include loud and uncontrolled 
weeping and emotions, correct clothes, proper washing, a large wake, well enforced 
prayer by someone of recognition, and money given to the local Voodoo practitioner. 
Protestants renounce most of these rites, but they have substituted various activities with 
the church receiving the benefits rather than the Voodoo priest. Fear of death and the 
dead is present in Protestantism as well as in Voodoo-Catholic rites. 
Personal Observations 
I have long observed that all of a Haitian's interpersonal relationships must be 
considered as a Christian presents the gospel to a Haitian family. The family structure is 
critical to evangelism and church growth. One must learn to recognize the colors, 
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particular food, and actions of the loa. If you offend the family's spirits you are not 
welcome in the lakou. If you do not recognize the actions of the spirit, or if you act too 
much like that spirit, you will lose your evangelical witness . To be too much like 
Voodoo is to be a Voodooist and to be too much against Voodoo shows disrespect. 
In an effort to win a family to Protestantism, a fellow pastor and I talked to a 
young wife about accepting Jesus as her personal Savior. She was quite willing but made 
it very clear that we must first talk to her husband and to the elders of the family before 
she would pray. We made an appointment to return on another day. The pastor and I 
found out from the young wife which loa the family followed. They were following 
Linguasou (which is another name for the Rada Erzulie). The Rada Erzulie often 
symbolizes the Virgin Mary. Rada Erzulie is very gentle, beautiful, rich, and rather 
white. Her favorite food is the white cock. One often finds her in rivers, pools, or 
springs. When we returned to meet the young wife's family we were prepared to blend 
functional substitutes into the Voodoo situation. First, we presented the gospel quietly 
and gently. We appealed to hope that results from love and we used the words of Jesus 
such as, "Fear not", "God so loved", "Love one another", and other scripture texts that 
brought gentleness and love into our conversation. We also brought another functional 
substitute--a gift of a white New Testament with the symbol of the dove outlined in gold. 
We had several small dove symbols all in white. One was drawn on the arm of the pastor 
with white chalk. This drawing of the dove appears very similar to a veve (symbolic 
drawings of loa). The veve reveals the presence of the loa in a tangible form. In Voodoo 
ceremonies it is a magical method of forcing the loa to appear. It also helps the 
participant to partake of the sacred nature of his loa (Met raux 1972: 163-166). This 
symbol soothes the family . 
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As we talked with the family we emphasized the fact that Christ, in contrast to 
Rada Erzulie, never sent violence because of anger into their lives as she could do when 
displeased by a lack of proper worship. We asked if they wanted to talk to Jesus. There 
was no money paid to a bokor, no special sacrifice of the white cock, and no pilgrimage 
to a holy place. They could worship the dove sender where they were and He, the dove 
sender, would bring peace (not prosperity or wealth). The grandmother called us to help 
her pray first and then every member of the family followed in order. An interesting 
sideline shows that the saving of the cost of a sacrifice to Rada Erzulie allowed the two 
older sons to go to school. 
We found another example of the kinship structure in dealing with Baron Samedi, 
a keeper of death and the cemetery. A pastor feared this loa. The pastor did much of his 
working in the evenings, and even late at night. Baron Samedi loves the night and 
darkness. He wears black clothes, a black top hat, and carries a black, gold-topped cane. 
Someone sent the pastor sheets of black paper and warned him of the zombies. He heard 
strange sounds around him as he walked in the night. We first enlisted the help of a 
tonton (uncle) and a ti cousin (little cousin), vital followers of Christ. With their help we 
communicated examples of how light overcomes darkness. We talked about Jesus, the 
life giver. I wanted to talk about eternal life but our helpers said that death in Haiti was 
always the way in Voodoo into eternal life. But, if Baron Samedi brought it on, it would 
not be a pleasant eternal life, but one of darkness and fear. We spoke of Jesus' healing 
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blind people .. md raising Lazm'us from death. Jesus said, "I am the light of the world. 
Whoever follows me will never walk in darkness, but will have the light of life" (John 
8: 12). Coming from me this would have offered little help to him because I am a blanc 
(white), but his uncle and little cousin were members of the same lakou and part of the 
fami (family). They helped him turn the darkness of Baron Samedi into a testimony for 
Jesus. 
A spirit, Ti Jean (little John), is apparently connected to the Loa Ogun (the warrior 
spirit). He loves red and wants the red cock as his principle animal sacrifice. Ti Jean is 
mostly a deceitful, mean, and demanding loa. He can protect his people from the 
weapons of their enemies but he demands much for this protection. One of my Bible 
college students had become a follower of Christ, and the loa, Ti Jean, attacked him 
because of his desertion. Nicholi had many problems. His mother's sickness and his 
father's lack of work affected them all. They pressured him to give up his rebellion and 
return to his family spirit. I tried to respond to him but found that my background or 
cultural training could not answer this problem. So I called on my class that was studying 
about angels, spirits, and evil powers to help me. 
The class asked first if he had consulted with his family elder. He had not and did 
not know how to go about it at this late date. In spite of the fact that these students were 
really not part of his family, two of them were considered little cousins. They 
immediately began to plan a special occasion for talking with the family. A red rooster, 
red beans and rice, and a bright red bandanna were the tools to reach the grandfather. The 
occasion was accompanied by music and singing. They tuned their guitars, decorated 
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them with red and white ribbons, and requested that I give them a white New Testament. 
The family did not welcome me to the fete (party). They explained that the blending of 
the red and white allowed them to substitute Jesus for Ti Jean. From what I heard, they 
had promised too much but somehow God honored their promises. Gran papa 
(grandfather) honored them by pleading their case before Ti Jean but the experience 
brought his family into Protestantism. His father, after being prayed for by these young 
men, found a job, his mother got well, and Nicholi's school bill was paid. In fact, the 
whole family changed because three members of the family blended red and white and 
prayed. 
The Protestant Christian's Rites of Passage 
In contrast to the general rites of passage of the Voodoo culture, there is an 
evangelical Protestant type of ritual. The beginning of these rituals is a personal 
relationship with Christ which makes an individual an evangelical Christian. This 
conversion is brought about by prayer, by believing Christ to be hislher redeemer, and by 
an oral profession of that experience. This conversion causes several changes in the rites 
of passage. The rituals that result from this conversion are dedication, baptism, first 
communion, marriage, birth, and finally, the death rituals. The non-evangelical 
Protestant churches and the Roman Catholic Church have variations from the evangelical 
churches but all Protestant churches and the Catholic church do not follow all of the 
Voodoo influenced rites of passage. 
The ritual for dedication is primarily an evangelical Protestant rite. Its basic idea 
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is to have the family consecrate the young baby, under two years of age, to God and to the 
church. The Roman Catholic, Anglican, and British Methodist churches practice child 
baptism as the entrance of that child into the church. This is a major difference from 
evangelical Protestantism. At this time in the Voodoo culture, the child is given a name 
by the shanlan and is considered a vital part of the family. 
The second ritual for evangelical Protestants is baptism. The Anglican, British 
Methodist, and Roman Catholic churches have first communion while the Voodoo 
culture has final naming or the entering into adulthood. Baptism in the evangelical 
churches is preceded by six weeks of intense study for twelve year olds and two years of 
testing and proving their Christian commitment for newly converted adults. Baptism is 
by immersion and includes becoming a church member. This also includes the privilege 
of participating in Holy Communion (Saint Cene). 
Catholics and British Methodists practice first communion as an entrance into 
recognized membership and adulthood much like the Voodoo second naming. The 
standard age for this ritual is twelve years of age. 
All of the groups have some kind of social activity in recognition of this ritual. 
Voodoo culture's fete is very expensive and important while the baptism and first 
communion celebrations of Catholics and British Methodists are small and of little 
importance. 
The third ritual is marriage. This is an intense ritual within Voodoo culture. It is 
vital in the structure of the lakou because of it's cultural base of inheritance. The 
marriage is an intensely important family affair that is arranged by the family and 
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pronounced by the major male of the family. It mllst be presented to the bokor (shaman) 
of the family and be approved by the family loa. It is an expensive family affair. 
Within the Anglican, British Methodist, and Catholic churches marriage is an 
important ritual because of the inheritance requirements but there appears to be no 
sanctions or restrictions against pJacage (living together unmarried). Within the 
evangelical Protestant movement marriage takes on extreme importance. The evangelical 
churches will not allow membership in the church for a couple living in plas:age. If there 
is any sexual relationship outside of marriage the evangelical church imposes strong 
sanctions. 
The childbirth ritual is extremely important within Voodoo culture. There are 
several rituals surrounding conception and childbirth. Most of these ceremonies are to 
protect the child from black magic (Smucker 1984:230) and to protect the lakou from 
reactions by the spirits. Proper diet, medicine, and spiritual protection are some of the 
necessary rituals. Proper care of birthing material, proper care of blood and the umbilical 
cord, the first naming of the child, and the planting of coconut trees to protect the lakou 
are all part of birthing procedures. In Protestant groups there is little or no ritual for 
childbirth. Compliments to the married couple and sanctions for the unmarried couple 
are the common practices of evangelical Protestant churches. 
Death rituals are very intense, critical, and expensive in Voodoo culture. Many of 
these are built around the cult of the ancestors (Smucker 1984:237). The removing of the 
soul, proper dress, all night vigils, pleasing spirits of the lakou, and assuring the dead that 
he/she will be remembered are several of these rituals. These are expensive, time 
120 
consuming, and extremely important for they are to protect the family from retaliation or 
punishment by the spirit world. 
Within the Protestant churches there is primarily only the all night vigil and the 
proper burial rites. For the evangelical Protestant these are supposed to honor the dead, 
praise God for the life of the person if he/she was a servant of God, warn people to 
beware of the danger of sin if he/she was not a servant of God, and praise Jesus for He 
has prepared a heaven for everyone who believes in Him. In evangelical churches the 
funeral is important as a means of helping the family follow the salvation plan of God as 
explained by the church. 
For evangelical Protestant churches the most important things in membership and 
Christianity are conversion, baptism, and holy communion for these determine the eternal 
destiny of the believer. Evangelical Protestantism, British Methodists, Anglicans, and the 
Roman Catholic churches all proclaim that there is a blissful heaven for true believers. 
Conclusion 
The worldview of Haitians is first affected by the influence of the family. They 
respond in relationship to actions they have witnessed in their loa fami (family spirit), 
influenced more from within than from without. The universe (lli!Yi) and the experiences 
of the elder (gran moun) ofthe family limits their worldview. Symbols of Voodoo are 
real and powerful, but they can be altered by more powerful symbols of Protestant 
Christianity. Power is the key word in the average Haitian mind. Power over his family, 
his land, and his local universe are the most desired things for which he dreams. 
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Servanthood, humility, and doing something for others with no thought of a reward are 
beyond his worldview. Trusting may bring disaster. 
How can a church growth and evangelism program be developed in this context? 
It comes from the inside out. The family, those of the extended family, and the local 
universe, become the focal points. People usually like to find Christ within the specific 
confines of their culture (McGavran 1990: 163). Homogenous groups, family 
relationships and webs of influence therefore become critical to the challenge of 
Protestant church growth in Haiti. 
CHAPTER 8 
THE BURDEN OF POVERTY 
The necessity for adaptation and amalgamation produced a cultural hybrid of an 
energetic and vital kind. By the beginning of the nineteenth century the people of 
African descent in Haiti were a cultural alloy, fired and hardened and ready to deal 
with the French, the Spanish, and the English in battle or in politics. They were 
no longer slaves struggling to cope with a new and strange system. Little by little, 
imperceptibly they had become true Haitian. (Courlander 1960:6-7) 
Yet the most pressing problem of all Haiti has not been resolved. Terrible, 
grinding poverty has stymied every effort of the Haitian people to accomplish true 
greatness. In everything--religion, politics, economics, and progress--poverty has created 
chaos and failure. 
History of Poverty 
Haiti was propelled into poverty from the beginning. Haiti has practically no 
natural resources and because it had little precious metals, Spain quickly relegated it 
downward. Haiti was moved from an indigenous agricultural culture to a slave culture. 
Cruelly treated, brutally driven, these slaves received no agricultural training and 
maintained crude forms of agriculture. When the French assumed control of Haiti, a 
classical plantation mind set took over. liSt. Domingue was the world's richest colony 
during the pivotal eighteenth century; its economy was based on slave labor and 
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plantation agriculture" (Smucker 1984:3). When the rebellion against France was 
finished, Haiti's plantation system lay in ruin and Haitian leadership failed to revive this 
rich possibility (Leyburn 1966:xxvii). Haitians abused the land, cut its forests, killed its 
wildlife, and drove themselves into deep poverty. Politics were self perpetuating. The 
elite dominated politics, institutions, wealth, and education while the rural agricultural 
sector (95 percent of the population) existed on a garden economy (Leyburn 1966:viii). 
Haiti became isolated and failed to develop until the 1915 occupation by the U.S. This 
occupation produced roads, buildings, and bridges, but left an anti-American feeling by 
the killing of almost five thousand Haitians in a small rebellion (Evans 1994:78). The 
caco (band of men rebelling against the occupation forces in 1934) rebellion of the North 
was basically a guerrilla war. By means of an old corvee law of King Christophe's time, 
the peasants were forced into road construction. They refused and were crushed by the 
marines (Leyburn 1966: 105). 
Then the Duvalier era began. "No other country in the region comes anywhere 
near the abject poverty and dictatorship which has forced thousands to death, 
imprisonment and exile ... 80 percent of the people earn less than one dollar a week, 90 
percent are illiterate and 50 percent of all children die before they reach the age of five" 
(Matheson 1981: 16). Under the Duvaliers everything settled down and everyone suffered 
losses. A gradual strangulation of all of Haiti's fragile industrial and commercial 
establishments occurred (Abbott 1988:344). The UN embargo was imposed in 1991 as a 
means of breaking down the military government of General Cedras. This was primarily 
an oil embargo but it finally became a general sanction against the Haitian economy. 
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This placed the economic future of Haiti in deep jeopardy (Wilson 1993:33). This was 
particularly hard on the peasant class of Haiti. The price of everything began to climb. 
For example, before the emb.u·go the price of gasoline was $1.50 per gallon in U. S. 
currency. "At the end of December, 1993 black market gas was selling for U. S. $500 per 
fifty-five gallon drum, and five gallons were skimmed away as a salesman's commission. 
By the end of the first week in January, a barrel cost U. S. $850 (or $17 a gallon): 
(O'Rourke 1994:51). Today, after the embargo, perhaps it is even worse. It is not 
surprising that Haiti has medical problems, because there is little real medical care. In 
fact more Haitian doctors practice in Montreal, Canada, than in the entire country of Haiti 
(Matheson 1981: 16). As a result of the embargo, a whole generation has been lost to 
malnutrition, hunger, and disease (Evans 1994:79-80). 
Today, in the post embargo days, Haiti's economy already is the poorest and most 
vulnerable in the Western Hemisphere and it must become an effective democracy or find 
itself in ruins. It will take many years of real work just to return to what Haiti was before 
the sanctions (Wilson 1993:33). America can again rebuild Haiti (Hackworth 1994:39) 
but it cannot resolve the problem of the poverty mind set. Looting and rioting still stalk 
the streets of Haiti's capital (Masland 1994:36-39) and I have counted eighteen businesses 
burned in Cap Haitien between 1993 and 1995. The UN may try to bolster Haiti's 
grassroots social justice, human rights, and environmental organization (Editorials 1994: 
443-444), but only the Haitian people can change their culture of poverty. Has the 
intervention in Haiti changed it? No. The economy is worse, crime runs amuck, and 
there seems to be no political will to change it (Elliott 1995:36). Even the newly elected 
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president, Rene Preval, faces revolts, riots, strikes, and barricades (McGeary 1996:36-38). 
"Haiti is a country still on the brink. The man on the street knows the five gourds 
(Haitian dollar) he has today buys less than they did yesterday, but much more than they 
will next week; the Macoute (former secret police) knows where his gun is hidden and 
bides his time" (Canham-Clyne 1995:24). Haiti must change and only Haiti and Haitians 
can do this. This cannot be done by foreign intervention or by expatriates trying to 
operate the government. Haitians must learn to elect their own leader and work together 
to bring prosperity. 
The Church and Poverty 
Political and social injustice usually crush the little people but the Church can 
help change that. Bishop Romelus, the Roman Catholic Bishop of Jeremie, observes that 
"Jesus tells us that when you have power, it is for service of the little people. And he 
gave us an example--not of being served, but of serving others" (Romelus 1995:29). 
Protestant Christianity, too, must address the problem of poverty. The church can help 
solve such problems as poverty, social and political injustice, and inequities. 
From the beginning of the modern Protestant movement in the 1940s until today, 
the issue of poverty has influenced every mission that has entered Haiti. When 
interviewed by the Fundamentalist Journal about how his mission was engaging this need, 
Wally Turnbull replied that "Self-help is the process by which an individual is taught and 
assisted in the developing of his potential" (1985:29). An appropriate strategy must 
encourage the social development of Haiti to accompany the spiritual development. 
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Some missions such as OMS International, a mission society headquartered in 
Greenwood, Indiana, developed tree nurseries, a vocational school, and several other 
self-help projects. To help people vocationally, many local businesses and small 
boutiques have developed. The end result is the lift of many Protestant Christians, as 
well as the community at large. Government seldom interferes or even shows much 
interest in these projects. 
Poverty is not ultimately a political problem, but a religious problem. Haiti does 
not need land reform in the usual sense. The average Haitian is not exploited by 
landowners nor are they mistreated in the labor market (Lundahl 1979: 17). So, why the 
depth of poverty? It has been proven that relevant Christianity brings social and 
economic lift. Turnbull observes that if we share what we have with no strings attached, 
a relevance emerges to the physical as well as the spiritual side of life (1985:29). Voodoo 
culture hinders progress. 
To our knowledge, no hougan (shaman) has ever sponsored the building of a 
school, promoted a program of community development, sought to introduce new 
crops, or innovated an agricultural technique. The type of change needed today is 
beyond the comprehension of vodoo and contrary to its interest. (Lundahl 1979: 
597-598) 
These efforts at vocational and job training are one of the reasons for the dynamic 
church growth in Haiti. Add to this the position of the church in education and you see 
vital life changes. Education has become almost the sole property of the church. Mulrain 
reports that Haitian culture is a basic oral culture that is very inefficient and not given to 
study, but to the enjoyment of life (1984:53-54). It is an oral culture that shuns facts and 
deep study. It is more interested in action than intellectual depth. Voodoo's sacred music 
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demonstrates this. "This characteristic of Vodou sacred music points to the value of 
participation in conflict resolution and contrasts sharply with our own preference for rules 
and principles in which we seek to resolve conflict in an abstract before actually entering 
the moral fray (Brown 1984: 12). Education, while important, is relegated into the 
background. Many parents, with the high cost of school, refuse to allow their children to 
attend. They may seek to prepare one of the sons educationally as a means of support for 
the whole family. Education is contributing to a slow change in the church and the 
country of Haiti. Claude Noel reports that there are many churches doing education and 
development but change is slow in coming (Noel 1987:61). But I observe dynamic things 
happening, particularly in the church. About nine out of every ten Protestant churches in 
Haiti has its own school. Small churches of less than 150 members will have schools of 
250 to 300 children. How can these children be taught properly when there is little 
money to pay the teachers and even less to buy simple supplies such as paper and pens? 
A single book is shared by an entire class. The church has assumed an abnormally large 
share of the education burden (Rotberg 1971: 272). Churches struggle to meet the needs 
of the growing church. However, their schools offer to these congregations the ability to 
read and to use material for their own progress. New innovations and methods come with 
education. A society without education is stagnant and passive. 
Education impacts the church very positively, making the church the source of 
motivation, innovation, and creativity. It gives a sense of well-being to the congregation 
and as these students take their place in an adult world, they become the source of change 
in the socio-political structure of their country. The church is growing dynamically 
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because of education. Not imported; it is an indigenous education. One of the specialties 
of the Protestant movement is the Creole literacy program (Johnson 1970:79). All of 
these education programs function within local churches. The church impacts education 
and education impacts the church. Lundahl once cited an illiteracy rate of 90 percent; 
however, because of the efforts of local churches, the latest government figures say that 
about 84 percent illiteracy exists today. Six percentage points between 1979 and 1995 is 
dynamic progress. 
In an interview with a successful pastor, Berthony Paul, I asked him what 
struggles his movement faces. He reported two problems: the continued influence of 
Voodoo upon the people, and the difficulty of caring for a growing church plus its many 
daughter churches. He averages around 1,800 in the worship service each Sunday. The 
church has planted 19 daughter churches, and Berthony Paul leads all of them. 
Not only is leadership stretched but also the financial burdens are overwhelming. 
Protestant Christianity, in general, targets the masses. Financially, the masses are poverty 
ridden and can do little to support the church. This is one area in which Protestantism has 
not been very successful. Since people are so poor, Protestant churches have not taught 
the importance of giving to God and His church. There are some rather successful 
exceptions to this problem. Some of the Pentecostal groups are rather successfully 
coping. There are examples of success in the Baptist Convention, Church of the 
Nazarene, and the Evangelical Church of Haiti, but by far the majority of Protestant 
churches in Haiti are struggling to solve the problem of poverty. Johnson claims, 
however, that the Haitian churches are not as destitute as some of their leaders and many 
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missionaries believe. Somehow, biblical stewardship must be taught (1970: 79). 
Poverty in the church stifles creativity, as does Voodoo, as both build upon the 
earliest slavery that destroyed many creative urges (Courlander 1960:5). Haitians suffer 
from this lack of creativity. Haitian art has exploded into life in the last half century. 
Courlander reported as early as 1960, a decade or more renaissance of Haitian art (1960: 
185). However, little creativity has emerged outside of the arts. From the context of the 
church some of the early signs of creativity are beginning to blossom. How is this 
happening? Foster claims that any culture is based on a value system, and when a culture 
is changing, it is often influenced by seeing new ways and forms (1962: 13-17). The 
church is experiencing the liberation and change that the gospel brings. Thus, new 
creative urges stir within both church and culture. 
Liberation from the fear of the loa yo (spirits), freedom to trust one's fellow 
Christians, and freedom to act without reprisals all encourage creativity. An example of 
this is found in an agricultural graduate of the Emmaus Vocational Bible College. For 
years this student and his father farmed a small plot of ground (about a quarter of an 
acre). They never made much progress. After studying innovative agricultural 
procedures and applying them, this student was able to purchase 3.2 acres of land within 
five years. Today this student owns five houses and several other small farms. Creativity 
came from freedom to be. The church and creativity travel hand in hand in Haiti. 
The impact of the church on poverty has just begun. There is widespread poverty, 
pain, and desperation but God has a plan of hope, redemption, renewal, and freedom. As 
the church fulfills its call to serve, it will find itself being served. Protestant Christianity 
has improved the country through schooling, clinics, and cooperatives, and thus their 
converts are zealous and upwardly mobile (Neill 1973:54). As the country improves, 
sponsoring churches improve. 
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The churches of Haiti and the people of Haiti must solve this problem. Mission 
agencies have addressed this problem but, they cannot solve it. Some have 
unintentionally created more problems by offering false economics that cannot be 
sustained by the people themselves. Sometimes they have employed indigenous workers 
at high salaries and they have supplemented pastors' salaries beyond the capacity of the 
people. This has been done in love but has produced what cannot be sustained. 
However, some missions have tried to resolve poverty problems by developing self-help 
programs. The real bases of poverty are connected with political and social injustice and 
the influence of Voodoo; both control the people with their rigid systems and both are 
founded in fear. Some Haitians, such as Roger Desir, feel that Voodoo was a key element 
for progress (Pierce 1988:6-9), but most Haitians do not agree. 
Both poverty and social injustice must be resolved by the church itself. In the 
article "Horrors to Heaven" Mark Olson says, "I wasn't depressed just over their situation. 
I was depressed over mine. I had no answers. I saw no solution. I was unarguably and 
irrevocably at wit's end. Where, in the name of heaven, can such people turn" (1987: 
34-37). The answer must come from within a God-fearing and God-led church. I may 
teach, employ self helps, or do a dozen other things but until the church, under the 
leadership of the Holy Spirit, meets this problem with trained and prepared leaders, these 
problems will never be resolved. This must come from the people themselves. "The 
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focus on economic growth through imaginative creativity and resourcefulness finds its 
religious motivation in the fact of God, and in the meaning of God's assured and favored 
presence in the Caribbean Condition" (Davis 1982:80). 
Some Personal Observations 
I went to Haiti in 1975 as a missionary with OMS International, a faith mission 
society headquartered in Greenwood, Indiana. I went as a Bible college professor. I had 
served as pastor, professor, and in my younger days, as a construction worker. Early, I 
observed the mission's efforts made to resolve some of the problems of poverty. First, the 
Bible college was also a vocational school. Great efforts were made to help our students 
become financially prosperous people upon graduation. Many graduates succeeded. The 
mission was also promoting many self-help programs, including a tree cooperative, a 
farm cooperative, and a wood working shop. These were good for those involved, but we 
made the mistake of not indigenizing completely from the beginning and these were in 
fact mission employment services. Most of the self-help projects ultimately failed, 
because we failed to resolve the problem from the inside out. Haitians must resolve the 
problem of poverty. We can help but they must resolve it by changes within themselves. 
They must learn to trust others outside their family. They must develop cooperation and a 
working together attitude and not be afraid that they will be cheated out of a proper 
recompense for their work. This is a basic part of a church growth program in Haiti. 
In working within the Haitian community, I found that if the community accepts a 
responsibility they will work it out. Tovar, a small community in the Plain-du-Nord of 
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Northern Haiti near the city of Cap Haitien, became one of our church planting 
communities. The church at Tovar worked hard and constructed a small waklay church 
(made of crooked poles, mud, clay and cement walls, tin roof, and dirt floor). However, 
by the time it was finished it was already too small for the congregation and for the large 
church school. The people had already overcome some of the ideas of poverty. They 
could build a church but were reluctant to take the challenges of a church large enough to 
house the congregation. First, we tried a self-help program of agriculture, small business 
vendors, and even a rabbit program. The more we worked, the less the people worked. 
These ventures all failed. One day we took a cement-block-making machine to the 
community and taught the pastor and three members how to use it. We even gave them 
the first three sacks of cement. We told them that for every 100 blocks they made we 
would give them enough cement to make fifty more blocks. They took the challenge. 
Slowly but surely they made blocks and when they finished enough blocks for a 100 foot 
by 40 foot church, they then pledged themselves to buy tin for the roof. After almost 
three years they had their church. They knew that they could overcome the poverty 
problem. 
Filias and Augustine were students in the Bible college in 1986. After their 
graduation they both planned to become pastors in an indigenous denomination. 
However, that particular denomination had put a moratorium on starting new churches. 
Both young men had been raised in poor circumstances. Both came to me with the cry of 
their poverty, saying that because of it they would have to give up the call of God to be 
pastors. We spent time talking and praying. Finally, I suggested they plant churches on 
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their own initiative, that God would take care of their lack of money. 
Three years later, Augustine had a thriving little church, built and supported by 
the people. Augustine told me that when I told him God would take care of him, he did 
not believe me but God had taken care of him in spite of his disbelief. Filias had also 
planted a new church. In many places poverty is being overcome as Haitians allow God 
to work in their hearts and then in their communities. 
Conclusion 
Under the army's control (1986-1992) little hope existed of escaping poverty and 
one Haitian said "that our government has extinguished all hope, people have no rights 
and dare not speak out. ... But for now everything seems lost, and we are dying" (Fritz 
1992:797 -798). Today at least three-quarters of the Haitians' work is outside of the 
formal work force and the few who do work, mainly in the agricultural area, live at a 
subsistence level (Cheong 1995:41). Poverty is real and pressing. 
How can we have real church growth in the face of this poverty? First, we must 
help all we can but we dare not help so much that we raise up a dependent congregation. 
Next we must help Haitians to realize that the promises of the Bible are for them, too, and 
not just for Americans. God will bless them as they accept and believe His promises. 
Then we must be there as helpers, encouragers, and inspirers. Haiti is poor, but as 
Haitians walk with God they will be blessed. 
We must help them to help themselves. One example of this is a goat program. 
We give a pregnant goat to the pastor of a church. In a year and a half he gives two of the 
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female kids to two members of his church. They do the same thing with their goats. In 
the Bas Limbe Church eighteen members of the church received goats between 1986 and 
1991. This is an effective help to relieve poverty without dependence. 
CHAPTER 9 
A MODEL CHURCH DESCRIBED 
The Model Church 
During my years in Haiti I saw many churches become dynamic powers in the 
Protestant movement. However, most of those churches grew, blossomed, and then 
shriveled in six or seven years. I watched a church in the Central Plateau grow, then 
begin a major decline. The church is still there and many of its daughter churches still 
function but the growth and the evangelism are gone. A Baptist church, in the area of St 
Michelle d'Attalia, bloomed but its pastor was driven from Haiti by the political 
establishment, and the growth of that church has stopped. Another church in the 
northwest of Haiti grew well for around seventeen years, but when I visited in January, 
1997, it had ceased to be a dynamic growing church. I keep asking "why?" What 
stymied the growth, squelched the evangelism, and caused this church to wither? As I 
considered these questions I studied a church with sustained growth to find answers. 
To be successful, the model church must meet the problems created by history, 
religion, politics, kinship structures, and poverty. All five of these areas are dominated by 
fear and distrust. Politics, kinship structure, poverty and religion are full of injustice and 
power structures. Politics, religion, and poverty deal with false promises or hopelessness, 
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no cooperation, and dominance by others. Isolation or separation into family or 
specialized structures overshadow everything. The strategies of the model church must 
meet these problems. Our model church used six church growth principles to resolve 
these problems: Wagner's small group dynamics, leadership training, and need-meeting 
ministries (1984), McGavran's homogeneous units (1990), Am's Web of influence or 
Oikos (1982), and Pippert's (1979) and Aldrich's (1981) lifestyle evangelism. With these 
in mind let us look at our model leader and then at the development of the model church. 
Plain-du-Nord: The Model Leader 
A model church needs a model leader. Berthony Paul is one of these. He pastors 
a thriving church in Plain-du-Nord, Haiti. A brief history of that church, the background 
of Berthony Paul, the seven principles he uses in his leadership style, and finally, how he 
manages the church and its functions will help the reader understand why this church 
thrives. I worked with Berthony Paul for over fourteen years. On March 15, 1989, we 
talked at great length. 
The church at Plain-du-Nord began in 1972. A team of four young men 
conducted four months of intensive evangelism. Berthony Paul then became the pastor. 
This church came under intense persecution, first by the Voodoo practitioners, next by the 
promoters of the Voodoo activities of the Piscine de St. Jacques (the Pool of Saint 
James), and finally by the Roman Catholic Church. Berthony Paul was stoned at least 
twice, and attacked with machetes at least twice. People tried to burn his house, 
threatened his wife and children, and even attempted to arrest him on political charges. In 
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spite of all of this the church has grown consistently both in membership and in facilities. 
By 1989, the church averaged over 1,400 in attendance each Sunday and fostered eleven 
daughter churches. On any Sunday between 3,600 and 3,800 people attended these 
churches. 
Berthony Paul is the oldest of a family of nine brothers and sisters. He was born 
in the mountains just above the village of Plain-du-Nord, and his family owned and 
farmed a half-acre plot of land. Early in Berthony's life his father found employment with 
the East-West Indies Mission. Thus, Berthony came under missionary influence at a 
young age but was not converted to Christianity until in his early twenties. Because of 
poverty, Berthony received only three years of primary schooling. But when he became 
converted he felt called to ministry, so he applied to L'Ecole Emmaus: Bibligue et 
Professionale (The Emmaus Vocational Bible School). He of course was not qualified 
and was turned down. He applied the next year and was again refused. The next year he 
simply applied and came. The director decided to let Berthony flunk out of the Bible 
school, but Berthony earned and studied above and beyond any of the other students and 
graduated at the head of his class. Berthony was so dynamic that he was given the 
leadership of the four-man evangelism team (Every Creature Crusade Team) and they 
chose the most difficult place they could find to begin new work. They chose Plain-du-
Nord, center of Voodooism in all Haiti. Berthony married and he, his wife, and their five 
children are serving the Lord in Plain-du-Nord today. 
By March of 1989, the church could report the following achievements: 
1. 1,054 full members, 275 probationary members and an average attendance of 
noted: 
over 1.400 in the mother church 
2. A primary school of over 900 students and a new secondary school of 200 
3. Eleven daughter churches with over 200 in attendance in each 
4. An evangelism organization with 4,000 to 6,000 attending every Saturday 
By 1998, the church had grown to new heights and the following growth was 
1. 1 A 10 full members plus 225 probationary members with 1,810 people 
attending the mother church 
2. A primary school of 1,195 students and a secondary school of 284 
3. 21 daughter churches averaging 211 in attendance 
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4. An evangelism organization with 4,500 to 5,500 attending each Saturday 
Berthony Paul reports that he has led this movement with several mental models 
in mind, and all were missionaries. When I asked if he had a Haitian model, he said no. 
Most of all, Berthony tried to model himself after the Apostle Paul. Berthony reports that 
he has patterned his method of management upon the management style of Rev. Bustin, 
founder of the East-West Indies Mission, and Bill Gilliam, director of OMS International 
in Haiti for many years; both men known for love, honesty, and persistence. Berthony 
said that they never gave up. 
Berthony Paul acknowledges several personal strengths and weaknesses. He 
believes that his greatest strength is his ability to work with children and young people. 
He feels he has patience, understanding, and personal discipline to meet their needs and 
he feels his greatest weakness is his inability to deal with lack of funds and his drive to 
l39 
accomplish his plans. I believe that Berthony Paul underestimates his own strong 
persistence. He has a great capacity to stick to a goal even when others do not believe it 
to be possible. 
Berthony had to make four major decisions; his conversion, his Bible school 
experience, his Plain-du-Nord experiences, and his decision to return to Haiti rather than 
stay in the U.S. He praises the Lord for empowering these decisions and he still keeps 
them. 
Berthony's vision at the first was not as large as it is now. The basic principle of 
making Haiti a better country is at the base of everything, but Berthony's vision continues 
to grow. He sees the hope of the country and the possibility for improvement in children 
and young people. His vision slowly expanded from the church to the schools to the 
region and to all of Haiti. Christ is the center but social change, improving living 
conditions, and even a change of political structure are all deeply imprinted in Berthony's 
vision. Berthony's vision sees social cooperation in both business and community 
activities. He works very hard to start self-help and medical assistance programs. He 
hopes to see not only Christians but honest, law-abiding men elected to political offices. 
When 1 probed him about his persistence, he responded "Mouin tetou kom yon 
bourigue" (I am stubborn like a donkey). He rates his persistence at a strong ten and 
sometimes even an eleven! Berthony's greatest temptation to abandon his vision came 
when he received an opportunity to pastor in Florida. He even went to Florida, but while 
there he heard God calling him to return to Haiti. He calls it his Macedonian call. He 
knows that Haiti is where God wants him, and therefore his persistence is a means of 
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obedience. 
Education for Berthony Paul was a miracle, but after the initial thrust Berthony 
became an ardent self-Iemner. He speaks four languages and reads avidly. The Bible 
school just opened the door. He is not only a learner but a disciple maker. At the base of 
his organization is his communicating of his vision to others. 
"I just live what I see to be my mission'· Berthony says. He not only acts but 
demonstrates his vision with love for his disciples. The first step in making a disciple is 
introducing that person to Jesus. Then he so thrills them with his vision that his disciples 
become the owners and doers of that vision. Berthony not only inspires ownership of the 
vision but he becomes a worker under and with his disciples to accomplish this vision. 
Berthony felt that he could only lead as he served. He serves others, not as an enabler but 
primarily as an equipper. His power is under God. Berthony's dominating personality is 
felt even when he is trying to be a servant. His life is a strong motivator and energizer. 
He pours himself into his disciples and it is amusing to see how some of them not only 
make his vision their own but they even try to walk like Berthony. 
Berthony knows that his interaction with others in the organization has two 
aspects; one is open and free-flowing information and sharing; the other is mutual respect 
for the gifts and talents each possesses. A down-to-earth relationship flourishes between 
Berthony and all of the people in his organization. Berthony works to keep a brother-to-
brother relationship. 
When asked about risks, Berthony points to the history of persecution and 
violence that he and his people have had to face. He is willing to risk everything to bring 
his vision to fruition and has instilled this commitment in his disciples. To make their 
dream a reality is the driving force of 8erthony's life. 
Mistakes are a part of living and how we respond to them reveals the real 
character of leadership. Berthony says that mistakes are steps forward, one of the best 
means of learning. He might feel discouraged and depressed but he finds God always 
gives him the grace and strength to move forward. 
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Berthony recalls a confrontation with the local Catholic priest in which he felt he 
failed. He lost control but, when rebuked by the Holy Spirit, he publicly apologized not 
only to the priest but also to the whole congregation and God turned this mistake into 
blessing. Berthony recognizes the possibility of failure in his leaders and stands ready to 
help them back to God and forgiveness. He says that his vision came from God. 
Some elements of Berthony's vision never change. His persistence, his drive to 
motivate others, and his prayer life of hours each day seem to be the source of his 
developing vision. Berthony communicates his vision by his actions. When he saw the 
need for the primary school, he started digging the foundation for the building. Others 
saw him and joined him in digging. Berthony himself picked up the first stone from the 
creek bed and carried it to the church on his own head. Others followed. He not only 
talked and promoted but he also put his hand to the work. 
Berthony's organizational structure is the essence of simplicity. Primarily one 
committee with various subcommittees, each subcommittee's chairperson operates his/her 
committee within the guidelines of the central committee. The chairpersons are chosen 
and trained. They must prove their ability and loyalty before chairing a subcommittee. If 
a problem arises, Berthony Paul seeks out the leader and they spend time together 
resolving the problem and revitalizing the vision. This is a typical Haitian system and 
within the Haitian culture is most effective. One is never scolded or fired. He will 
simply leave the organization with the leader's blessing even if he takes a part of that 
organization with him. Scandal cannot be accepted by the Haitian population. One is 
never fired, for this is scandal; Berthony is a master at resolving such situations. 
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Because of his visibility and availability, Berthony can help and direct great parts 
of all changes. He usually is involved in every new project, but quickly turns the project 
over to the sub leader and committee. Berthony's pragmatism is prominent in his 
projects. He believes that people "pa bat chien mort" (don't beat dead dogs); if the project 
does not work, find one that will. Berthony always has another one in mind. 
Berthony Paul envisions his organization as a mission organization and has 
already started to expand it. He began in Plain-du-Nord but has now expanded further. 
One of Berthony's visions is to send missionaries from his church into the Dominican 
Republic to the Haitian population there. Berthony accepts the concept that open doors 
bring growth. 
The church's planning process is effective. Any member of Berthony's team can 
propose an idea. The idea is discussed by the team, which usually includes an OMS 
missionary. Issues like cost, personnel, goals, purposes, and strategy for these projects 
are studied thoroughly. The area in which this project is to be carried out is surveyed and 
evaluated. Finally, a team is chosen to implement the plan. 
Recruits for the organization may be selected by any member of the team. 
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Selections are based on the same four criteria that John Wesley used for his choice of 
preachers. Do they know the Lord? Do they have the graces? Do they have the gifts? Do 
they bear the fruit? No one is given any authority until he/she has proven himself/herself. 
The church's work has its shortcomings. While the organization values truth, the 
performance stcmdards for workers and projects--reflecting Haitian culture--are too low. 
Berthony, while demanding high standards for himself, unfortunately finds himself using 
typical Haitian standards that permit less-than-excellent work to go into some projects. 
Berthony believes that he must limit himself to working primarily with his leaders 
and the mother church. His primary job is proposing the vision as the inspirer and 
motivator. Each leader comes to every committee meeting with concrete proposals and 
thus each meeting is a progressive movement from proposal to discussion to decision. 
Decisions are usually made by consensus and almost never by a vote. Much 
prayer and fasting go into every decision and if a consensus cannot be reached, the issue 
is shelved. The Haitian pastor does wield great power and Berthony knows when to use it 
and when to fade out in the discussion. No leader is ever forced (at least outwardly) to do 
what he/she feels he/she should not do. 
Berthony believes that his church is effective for several reasons. First, proven 
leaders run the organization. They meet strict tests and standards before being selected 
for leadership. Second, all ministries of the church stem from the actual needs of the 
people. Third, the intimate feeling of unity is experienced in the small groups of the 
church. Fourth, the organization operates principles of leadership found in Haitian 
culture. Finally, Berthony bathes everything with prayer and allows the Holy Spirit to 
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guide. 
Although Berthony Paul has a limited formal education, this intuitive, self-taught, 
devout, and perhaps brilliant folk church leader reflects many of the important insights 
reflected in the literatures of leadership, church growth, and evangelism. Bennis and 
Nanus, for instance, portray effective leaders as persistent, self-knowledgeable, willing to 
take risks, willing to accept losses, committed, consistent, accepting the challenge, and 
perpetual learners (1985: 187-188). Berthony possesses most of these traits. He is a 
strong-willed and charismatic leader of his organization. Again, Lyle E. Schaller in 
Getting Things Done lists six characteristics of effective church leaders: (a) accept their 
role, (b) are willing to be influenced by others, (c) are leaders of people, (d) control and 
exercise power, (e) know where they are going, and (f) are willing to be evaluated by their 
followers (1989: 146-149). Berthony fulfills most of these traits. 
Berthony Paul is an excellent example of other known traits and skills of true 
leaders. C. Peter Wagner, in Leading Your Church to Growth, says that leadership is 
earned, discerned, and learned (1984: 103). Berthony Paul's development as a leader 
reflects that pattern. Berthony both models and uses these three ideas which tie rather 
closely with Wesley's criteria for pastors: (a) Do they know God?, (b) Have they the 
gifts?, (c) Have they the graces?, (d) Have they the fruit? (Hunter 1988: 60). Berthony 
employs Lyle Schaller's four organizing principles found in Getting Things Done: (a) a 
common ancestry, (b) a common enemy, (c) a religious covenant, and (d) a long-tenured 
charismatic leader (1989:51). Berthony uses his family relationships as one of his tools. 
The common enemy is Voodoo. Berthony's commitment to Christ and evangelism are 
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unshakable and he has resisted any attempt by others outside the church to move him. He 
is a dynamic and chmismatic leader of his congregation. 
Berthony Paul relies heavily on the "oikos" extended family principle featured in 
The Master's Plan for Making Disciples by Win and Charles Am (1982:82) . Berthony 
and his leaders have built a network of people that touches almost every home in Plain-
du-Nord. Berthony also intuitively follows Win and Charles Am's plan for making new 
disciples (1982: 162-171). New Christians are quickly trained and moved into small 
groups. These groups then divide and form new groups. They start new preaching points 
and churches, they reach across communities (cross-cultural), and they become the 
mission thrust of the church. Berthony, while knowing nothing of Donald A. McGavran's 
homogenous principles as expounded in Understanding Church Growth (1990: 10 1-104), 
uses them constantly both in his small group development and in his new church planting 
approach. Berthony holds a vision and has been able to communicate his vision to the 
people. Leaders are people who create new ideas, policies, and methodologies (Bennis 
1985:23), and this vision creates a focus and grabs the people's imagination (Bennis 
1985:28). 
Berthony, as Schaller suggests (1989:49-57), is influenced by his culture's 
methods of management, which is often effective, but at times frustrating and slow. Here 
is one of Berthony's greatest temptations; he is dynamic and forceful but in this cultural 
situation he must add more patience to his great creativity. 
Berthony sometimes wants technological tools that no one on his team can use. 
George M. Foster in Traditional Cultures and the Impact of Technological Change 
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(1962: 12), reports that technological change can create problems in a given socio-cultural 
system. Status and social systems must be considered in any technological change, but 
Berthony has usually not considered these hindrances. 
Nevertheless, Berthony Paul is very able to face the challenge before him. He fits 
C. Peter Wagner's formula in pastor = leader + equipper (1984:73). He faces the 
challenge by accepting his role as leader, motivating his people to action, and setting and 
developing goals (Wagner 1984:25-26). Schaller's six characteristics of a leader (1989: 
146-149) are reflected in Berthony's self understanding. Berthony accepts the role of 
leader; he is open to the beliefs of others; he works with his leaders and people; he uses 
his power well; he knows where he is going and how to get there; and he checks to see if 
everything is going well or not. Berthony is pragmatic and if his evaluation of a situation 
is not good he will find out why. Berthony uses a Wesleyan-like class meeting as a 
means to meet his challenges. For him, salvation involves both the spiritual and the 
social. Without any schooling in Wesley's four principles (Hunter 1988:126-127) 
Berthony nevertheless practices them in his developing groups. 
Berthony Paul also reflects several other approaches prominent in some literature. 
They are (1) the use of Hunter's six mega-strategies (1988:34), (2) a leadership 
development program similar to Wagner's six-step quality search (1984: 169), (3) a goal-
setting program consistent with the five principles by Wagner (1987: 187), (4) a threefold 
social/spiritual organization as envisioned by Hunter (1988:140), (5) an "oikos"-type of 
networking (a network of family, friends, and associates) described by the Arns (1982: 
45), and (6) a people movement similar to that described by McGavran in the Bridges of 
God (1981 :88). Berthony has bought substantially into two important ideas: the small 
group (class) idea of John Wesley, and the homogeneous units principle of Donald 
McGavran described in How Churches Grow (1959:35-39). 
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Berthony Paul spends time searching for receptive people. One of the first 
principles in his leadership/discipleship training is how to recognize and identify 
receptive people. Berthony follows a simple procedure similar to Wesley's: observe, 
record, review, and return to observe (Hunter 1988:46). Once receptive people are 
identified, the next five mega-strategies (Hunter 1988:34) are followed with outstanding 
results. Berthony's missionary zeal is communicated thoroughly to his people and his 
motto is "Evangelize, Bear Fruit, or Die." 
A long selection period always precedes Berthony's leadership training. He 
follows Wagner's six points for selecting a pastor almost to the letter. One must be (1) a 
leader, (2) a vital, dynamic Christian, (3) a learner (here Wagner says thinker), (4) a good 
preacher, (5) one who can accept changes or is flexible, and (6) a hard worker (1984: 
169-171). Berthony will not attempt to prepare people who lack these qualities. He 
insists that one can learn to be all of these things. 
Berthony also is a strategist. In strategy development meetings he reflects 
Wagner's five principles for goal setting rather closely (1987: 187-189). Goals must be (1) 
relevant, (2) recognizable (Berthony does have some problems with measuring goals), (3) 
worth doing, (4) within the ability of the organization, and (5) owned personally. This is 
why Berthony's work succeeds. Everyone in the church believes that these goals are their 
own. 
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No program that Berthony operates is purely social or purely spiritual. Everything 
is a blend of both. Hunter gives the threefold response to social leprosy as a (1) prophetic 
church (spiritual), (2) a serving church (social), and (3) a communicating church 
(evangelistic) (1988: 140-141). The message of salvation and social change for everyone 
everywhere is at the root of Berthony's call into the ministry. Salvation without social 
change, according to Berthony, is un scriptural and unproductive. 
From the beginning Berthony used Win and Charles Am's idea of oikos or the 
web of relationships (1982:45). One invites those who are close to him or her first, and 
this outreach across the network continues until the whole community is caught up in the 
web. No one in Plain-du-Nord remains untouched by Berthony's congregation. Even the 
many bokor yo (shamans) are aware of Berthony's love for them. 
Berthony's work even resembles the people movement described by Donald 
McGavran in The Bridges of God (1981:88-93). Berthony's church, while initially started 
as an outreach of the mission, quickly became rooted and grounded in the soil of Haiti, an 
indigenous church almost from the first. The growth was spontaneous and natural, and 
the growth was limited only by the size of the region. This church is the basic pattern by 
which the members maintain their cultural identity as Christians. The church's 
phenomenal growth is largely explained by people movement theory. 
Plain-du-Nord: A Model Church 
The church at Plain-du-Nord was developed in five distinctive stages: (1) the 
initiating work, (2) the first plateau, (3) the need of other shepherds, (4) the outreach 
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ministry, and (5) the multiple-church ministry. I have developed a chart of church growth 
in Figure 1 of Appendix C. 
The Initiating Work 
The Eglise Evangeligue d'Haiti (EEH-Evangelical Church of Haiti) in Plain-du-
Nord was started by an Every Creature Crusade evangelism team in 1972. The church is 
located in the small village of Plain-du-Nord on the western edge of the huge valley 
bearing the same name. The village contains about 4,500 people. The surrounding area 
probably holds between 25,000 to 30,000 inhabitants. Plain-du-Nord is a stable 
community with a large Roman Catholic Church, an English Methodist Church, a newly 
founded Christian Church in 1984, and the EEH Church. The EEH church and its works 
have been called the Centre de Christianism Dans Ie Nord or, in English, the Christian 
Center in the North. Even with all of the movements of people in Haiti this community 
has maintained its population. The reason for the town's popUlation stability include its 
proximity to Cap Haitien, the second largest city in Haiti, and a transportation system 
which covers the twelve miles to Cap Haitien operating twelve to twenty times a day. 
This town is also the center of a large Voodoo center called Le Piscine de St. Jacques, the 
Pool of Saint James. On July 22 and 23, from 30,000 to 40,000 people gather to 
reconsecrate themselves to their loa or spirit. Furthermore, numerous Voodoo sacrifices 
are carried on year around. In order to participate in these activities one must pay the 
Catholic Church twenty cents to enter and another twenty-cents to leave each activity. 
Berthony Paul, who led this crusade, was a member of this community along with 
members of his family. He left the community for ten years before this church was 
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started but, upon completing his Bible school training, he returned to the village of Plain-
du-Nord. 
As the crusade began to work in this village, the leaders encountered problems. 
Where to meet? Historically, this new church had no standing in the community. There 
were no family loa yo to accept them. There were no political, social, or financial reasons 
to accept this strange church. How to overcome the resistance? This was neither Voodoo 
nor Catholic in nature. One must not accept or trust this strange religion. What type of 
evangelism? Evangelism flies in the face of both Voodoo and Catholicism. It calls for 
trust and surrender. How could those marked by slavery ever accept this? Who to touch 
fIrst? In Haiti, the fIrst question is solved by addressing the chief of the section. No one 
can locate in a community without approval of the powers that be. Here Berthony, along 
with his missionary advisor, used the first law of church growth. They planned a strategy, 
intuitively realizing that "strategy planning is not something that is optional in human life 
and activity" (Wagner 1987:24). This is something new to Berthony, for most Haitians 
have never been taught to do strategic planning. This was something new to Berthony, 
for Haitians plan nothing. Slave mentality sees no future. The idea of goals and 
objectives are foreign to Haitian thinking. However, Berthony was a willing learner and, 
above all, Berthony wanted to see Haitians find Christ. Berthony possessed the six 
characteristics for serving God: he knew God, he was filled with the Holy Spirit, he was a 
man of prayer, he was committed to the church, he was obedient to the Lord, and he had 
immense energy and creativity (Wagner 1987: 20-24). 
After reading the fIve-point program (See Appendix D), the chief of the section 
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granted permission to use about fifteen acres of government land for the location of the 
church. Accepting this land may yet be a problem, for it allows the government a certain 
control over the church. and the history of the government of Haiti does not radiate 
stability. However. the team at once put up a tonelle (palm-leaf covered structure) and 
within a week's time began evangelistic services, indigenous in their structure and led by 
the Haitian leaders. However, the leaders recognized the necessity of multiplying small 
group meetings and from the first a need to reach out to other areas by these small group 
meetings. In the face of the fear and distrust generated by Voodoo practices one must 
only live within the confines of the family structure. Without knowing it we had 
stumbled onto the six church growth mega-strategies of George G. Hunter III 
(1988:34-38). 
The next problem addressed was what approach of evangelism to take. This is 
where I became involved in the program. The basic method was personal door-to-door 
evangelism. Realizing that most Haitians were illiterate, we could not do much with 
literature, but we could become counselors and help the people to find Christ as well as 
help them resolve some of their problems. Thus we encouraged small group gatherings to 
read and explain the Scripture. This led to literacy classes and evangelism classes, prayer 
sessions very early every morning, and evangelistic services every night, with an 
invitation for people to participate either through special music, testimonies, or praying in 
these services. Sometimes these services were three or four hours long but neither the 
people nor I seemed to mind, for this was the Haitian way. Everyone was needed and we 
were trying to find a role for everyone. "Evangelism was not complete without the new 
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Christian becoming an active part of the church (Am 1982: 143). A public commitment 
to Christ was necessary. 
The First Plateau 
As the church began to develop, problems of opposition and conflict began to lift 
their ugly heads. This plateau came as a result of two problems. First was opposition 
from the Catholic/Voodoo connection at the Pool of St. James (Le Piscine de St. Jacques) 
and the dominance of the Roman Catholic church over the area. The second problem 
arose over a political arrangement between the English Methodist Church and the Chef de 
Section (section chief). Both problems produced physical violence and political fear 
within the congregation. There are two ways of resolving problems in Haiti; the Haitian 
way with the shaman and magic, or the Christian way with prayer and love. I will not 
dwell on the problems for, with God's help and much prayer and love, both were 
controlled but not really resolved yet. For "on a whole, once a people has become 
Christian, it stays Christian even in the face of vigorous persecution" (McGavran 
1959:78). 
The next question to be resolved was who to target. The pastor and I reached out 
across family, kinship, and friendship networks. We had adopted the oikos relationship 
as found in The Master's Plan For Making Disciples (Am 1982:33-54). Three team 
members had family in Plain-du-Nord, and the fourth came from a related area about six 
kilometers beyond the village. In reality the movement became a people movement of the 
village of Plain-du-Nord. Many people movement features described by Donald 
McGavran were embodied here; illiterate people, pastor with some training, temporary 
building, help by a mission, indigenized from the first, missionaries working under the 
pastor, services to Christians curtailed and, in Haiti, the church develops its own 
education (McGavran 1959:77-78). 
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Results were dynamic. After the slow first four months, conversions came rapidly 
and by the end of the sixth month 80 people had accepted Christ. This represented a 
serious decision for the 80, because Plain-du-Nord was densely populated by Voodoo 
practicing people. It called for a separation. The Evangelical Church of Haiti was against 
any form of Voodoo practice. While recognizing the elements of Voodoo influence in the 
culture it refused to accept the ceremonies and the practices of Voodoo practitioners. It 
respected the beliefs of the people but rejected the worship of the spirits of Voodoo. The 
Roman Catholic Church was very upset with EEH, because the Catholics had 
accommodated to Voodoo and used it as a source of income. While this created an 
alienation, it was overcome by refusing to be disoriented to the community and the 
customs, and also because so many had accepted Christ. While the people had not lost all 
of their fear of, and influences from, Voodoo, they refused to be a part of the ritual. The 
first marks of a people movement, according to McGavran, is that "at the beginning the 
converts corporately renounce loyalty to their other gods: their worship, their houses, 
their priests, and their ritual" (McGavran 1990:235). In fact, the other three marks of a 
people movement found in Understanding Church Growth were present here in Plain-du-
Nord. 
The Need of Other Shepherds 
Between 1972 and 1975 the church developed rapidly. The mission helped the 
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movement by building a church 40 feet by 70 feet. The congregation had reached an 
average attendance of 205. The church also opened a primary school for 175 students. 
However, support of the pastor was weak (about $25 .00 a month) so the pastor, with the 
help of a missionary, opened and operated a small boutique. His family had grown to 
three children. Some major problems were developing and the "choke law" was 
beginning to come into play. There were now so many new believers to care for, the 
outreach and growth was leveling off. 
Berthony Paul was now experiencing the impossibility of nurturing many new 
members and, at the same time keep the outreach going. In September, 1975, and June, 
1976, Berthony Paul and I studied our situation and developed new strategies for church 
growth. We concluded that we needed to train and prepare a group of recognized lay 
leaders and allow those leaders to shepherd small groups of people. I had read some 
material on the early Methodist class meeting, and this became the centerpiece of our 
discussion. I had also been involved in the development of theological education by 
extension. Thus, Plain-du-Nord became one of the early recipients of this program. 
Through education by extension, we hoped to keep the lay leaders at the level of the 
people. 
We did not want to separate the leaders from the people. As George Hunter ill 
stated, "all education, including theological education, alienates folks who have 
experienced it from those who have not" (1988:52). The pastor and I wanted to avoid 
this, so we developed an extension Bible school program called EBEX (Ecole Bibligue 
Par Extension) that was geared to the biblical principles of church growth, inductive and 
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deductive studies of the Bible, and very basic doctrine of the church. We included some 
guidelines for developing Sunday School programs, keeping records, and other practical 
courses. All classes were conducted for anyone to attend in the church and lasted one-
and-a-half to three hours every week. As quickly as the students learned, they began to 
work. Within one year the church had developed about twenty-five semi-prepared leaders 
and these were all put to work at once. 
The second strategy was to locate specific needs and meet the people at those 
points, one of the basic principles of all church growth movements. Schaller, Wagner, 
Am and Hunter all list meeting people's needs as a necessity. Specialized ministries are 
vital. We decided that literacy and agriculture training were the two most needy areas for 
this village. We attempted to develop both; however, these created problems for the 
church and for Berthony Paul. The people so desperately in need of money were not 
happy and of course felt that the pastor should be supported by the mission. After all, the 
mission was supplying foreign teachers, the mission should also supply funds. We saw 
this as an opportunity but apparently we failed to meet the people at this point of need. 
The agricultural programs, however, are in operation today and have solved some of the 
financial problems. The literacy program was restarted in 1984 with indigenous teachers 
and has been relatively successful. Various professional training programs were also 
started by trained Haitian teachers, but that would come in the next stage of development. 
The third strategy that we decided was necessary was to develop general education 
on a larger scale. Berthony Paul already led a school of over 170 students but these were 
church members' children. Now the school was open to anyone. The response was 
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explosive. Berthony Paul and I had found a real area of need. To use a common term, we 
were meeting a felt need of the people. The mission again was called on to help to 
develop the st.ructures and this was quickly achieved, but even as the buildings were 
constructed they were outgrown. Help was still needed but a major problem emerged. 
The social need for education exceeded both the church's and the pastor's ability to 
provide and, in our case, even the mission's ability to provide. 
The lift made available through modern education, medicine, and technology 
should be seen as a derivative of Christian redemption, particularly valuable when rising 
out of the unaided efforts of churches. The more abundant material life should be 
proclaimed also as a part of Christ's blessing--a secondary part, to be sure, but still a part 
(McGavran 1990:216). This stress became almost too much, especially for the pastor. 
Berthony Paul became so caught up in the need for education for the people that he came 
under deep spiritual problems. Berthony, however, was willing to pray and to be prayed 
over. For almost four years he suffered over this dilemma. 
These three areas of strategy worked, for in the next five years, after a slow 1975-
1976, the church began to blossom and grow dynamically until 1980. 
The Outreach Ministry 
At some point after the movement's inception, the ministry became indigenized. 
The national pastor administrated the entire ministry and we in the mission cooperated 
with him. 
This period did not experience the dynamic growth that had marked the first two 
periods, but this period form,S the basis for the exciting later growth. Indeed, some of the 
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later growth was already taking place here but was not yet statistically reported. In thi s 
period Berthony, after some consultation with our field leader, Harold Brown and myself, 
developed a four-point strategy: (1) more formal education for certain leaders in the 
congregation. (2) strong encouragement to plant other churches, (3) teams to do special 
evangelical outreach, and (4) a strategy for penetrating other communities. 
Emmaus Vocational Bible School, located only ten kilometers from the church, 
provided the formal training. I was the academic dean and one of the Bible and theology 
teachers in the college. The young people sent from this church returned each weekend to 
teach the developing lay leaders in that congregation. During this period thirteen young 
people attended the Bible School, four of whom were girls. These students helped to 
develop the church and they became the mission personnel for the next stage. Some 
students failed, but the majority succeeded. Some also did not return to Plain-du-Nord 
but became pastors and teachers in other areas. 
A lack of statistics obscured the second aspect. As the students from the Bible 
School finished their first year, Berthony Paul sent them into different areas of the region 
to develop small congregations as satellites of the church. Within three years there were 
eight of these satellites, with at least five other preaching points from each satellite, and at 
least four small Bible study and prayer groups in each satellite. Because of their 
education, these leaders were well equipped to train lay leaders. This was enriched by lay 
leaders of the mother church being assigned to assist in further training and in leadership 
roles in each of these satellites. This began to operate about 1983 but was not 
significantly reflected in the statistics unti11988. 
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In those years, events in that region of Haiti facilitated our church planting efforts. 
A newly constructed road made transportation more rapid and with many opportunities. 
Also, the prior government protection for the Voodoo shamans and the Roman Catholic 
Church broke down. These two changes enhanced the efforts to reach people and plant 
churches. Furthermore, people in transition or change are more open to the gospel. Thus, 
the timing was right. God's plan was right on schedule. 
Development of gospel teams became the third aspect. Berthony tutored a team of 
six young people in mass evangelism and door-to-door evangelism. He wanted these 
young people to develop into teams of counselors for the revival services. They also 
learned how to do follow-up ministry with the converts. Berthony asked the mission to 
train these people. Missionary Stephen Scholes and I developed a series of seminars 
addressing these areas and presented them at times to the whole congregation, but 
particularly to this team. Into every satellite, preaching points, and other churches, this 
team went with the gospel. Stephen Scholes and I served as evangelists, musicians, and 
counselors. I cannot tell you how many people made decisions for Christ because we 
failed to keep statistics in most of the services. For two of those services I do have 
statistics. One church with an average attendance of 140 increased to 209. In another, a 
40 percent growth figure emerged four weeks after the close of the revival; this in a 
church of about 250 people at the beginning. 
The Multiple Church Ministry 
The last strategy was the development of a method to enter into new areas. 
Several of George Hunter's six mega-strategies were used long before we ever knew them 
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academically. Pastor Berthony Paul , the team, and I planned to first find receptive 
people. If a community did not want us we did not force the issue but went somewhere 
else. We seru-ched for the right kind of ministry to people's needs--teaching, preaching, 
developing vocations, caring for the sick. We were concerned to find someone among 
that people to be our bridge into the networks. So, one of our first priorities was to find a 
viable member of that community, disciple him/her and then let him/her be our bridge 
into the community. Thus, we found a way into the network of that community and at the 
same time we indigenized our work. The next part of our strategy was to find a location 
for our services. This was usually found in public land under a quickly built tonelle 
(brush arbor) and then the evangelism team was called to conduct an opening revival and 
follow-up. 
This local, now regional, movement has plans for the future. Just before leaving 
Haiti in 1986, Berthony Paul, Stephen Scholes, and I spent some time strategizing for the 
future. Our strategy included three steps that were later put into action. We planned to 
bring each of the satellite congregations up to an established church with an active pastor 
in each. This step has now been accomplished in six of the eight satellite congregations. 
They are all functioning and producing growth. 
Next we planned to develop the agriculture program to help the people meet their 
needs for food. We felt that if this program could be put into action it could produce a 
completely self-supported church. The plan is this: 
(1) Buy three acres of land for the initial starting of the church. 
(2) Divide the land into four segments; one for the church, parsonage and school, 
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another for short-term crops such as carrots, yarns, or sweet potatoes, a third for 
medium-term crops such as cooking bananas or manioc, and the fourth in long-term high 
value crops such as coffee or chocolate. The short-term is to meet the immediate needs 
and the others are for heavy income. 
(3) The mission was to help build a hanger (roof on poles) and the parsonage but 
both were to be completed by the church itself. 
Before leaving Haiti in 1986 we demonstrated that this plan could, would, and did 
work in the congregation at Tovar. 
The last part of this plan involved the development of a secondary school to 
complement the already large primary school of over 700 students. The mission 
encouraged some of its constituency to help build the building and it was completed in 
1990 in time for school opening in October. 
In much of what took place I was involved as a counselor, fellow worker, and as 
an observer and an encourager. I have not dwelled on the problems and difficulties, nor 
my own fears and doubts, but this people movement has developed, and it serves as a 
model of missionary/national cooperation. This model can be reproduced time and time 
again, not only in Haiti but in other countries. It can be adapted to urban use. Many of 
the published church growth principles were used without our knowing we were using 
them. Donald McGavran says: 
In all moot questions--and their name is legion--decisions should be sought not on 
the basis of Western or Eastern culture, the sanctions of time-honored procedures, 
grounds of expediency or convenience, or to suit older or younger churches or 
their leaders, but on the unshakable ground of God's revelation in Jesus Christ our 
Lord. Here it is that the relationship of the word of God to the Living Religions of 
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mankind, the authority and urgency of evangelism and conversion, and the 
priorities of various programs can be determined. We have Jesus Christ our Lord. 
We have no one else. We have the Bible. We have nothing else. In the Light of 
revelation we can go fem'lessly forward. (1959: 186) 
Conclusion 
This Plain-du-Nord church has grown since 1972. Church growth was rather flat 
and not too dynamic from 1980 to 1985 and then it exploded in 1986 (see Appendix C). 
These times were full of political confusion. Many people hid at home for fear of 
political reprisals from those trying to bring the downfall of Duvalier. After Duvalier left 
the country there was an dynamic church growth all over Haiti and Plain-du-Nord 
received its share. As of January, 1997, the church was still growing. The statistics 
reflect more than 1,800 in attendance at the home church, about 4,800 in all of the 
churches, including the 21 daughter churches. Berthony is for the first time experiencing 
some strong setbacks. He depended on outside finances to keep some of his programs 
going. In August, 1996, he found himself in financial difficulties but God is helping him 
with this problem. 
CHAPTER 10 
THE MODEL APPLIED ELSEWHERE 
The church at Plain-du-Nord experienced a slow, long strategy development. 
Most of the time we developed strategy by trial and error. We developed our strategy 
around six principles identified in evangelism and church growth literatures: Wagner's 
Small Groups, Leadership Training, and the Need-Meeting Ministries (1984), 
McGavran's Homogeneous Units (1990), Am's Web of Influence or Oikos (1982), and 
Pippert's (1979) and Aldrich's (1981) Lifestyle Evangelism. These were placed into 
action over a fifteen-year period of time. These six principles helped the church to 
become one of the more dynamic congregations in Northern Haiti. Our techniques for 
getting these six principles into function came from using the mega-strategies found in 
George Hunter ill's book To Spread the Power: Church Growth in the Wesleyan Spirit. 
Most of this is based on the strategies of John Wesley. These six mega-strategies, quite 
by accident, became the basis for much of the present-day church growth in Haiti. We 
reached into multiple communities to identify receptive people. We used seven of the 
thirteen indicators of receptivity as we developed (1988:76-86). In at least thirty 
locations we found receptive people. 
In reaching-out, we experienced some difficulty. Distrust and fear are the roots of 
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the Voodoo culture. Kinships, friendships, and social network move only so far and then 
because of fear of the loa (spirit), m'e stymied. However, as we train leaders this problem 
is being reduced. Bridge building must be improved. 
We not only need a bridge building, but also the creation of new opportunities. 
We assumed the responsibility of beginning with not only receptive but also 
non-receptive people. Wesley's strategy, like McGavran's, stressed winning the winnable 
but Wesley formed a four-step strategy for winning those who resisted (1990:73-75). 
Hunter says that lack of skills, different leadership styles, drive to control everything, and 
the feeling that the leaders and people have reached a proper size often limits continued 
growth (1988:87). Perhaps this explains the muted growth in many Haitian communities. 
Hunter perceives a strong need for outreach across social networks. 
Neighborhood, collegial, kinship, and friendship networks are the keys for reaching many 
people and probably is the most important single method for church growth in Haiti. In a 
poll conducted by 4 VEH radio with the Evangelical Church of Haiti in 1982, the pollster 
found that 87 percent of all converts in this denomination came from these four types of 
networks. Win and Charles Am's The Master's Plan for Making Disciples builds its 
church growth program on this idea of Oikos-network principles. This is lifestyle 
evangelism such as called for by Pippert's Out of the Saltshaker and Aldrich's Lifestyle 
Evangelism. Human relationships provide effective "Bridges of God" and this is perhaps 
the greatest principle behind Wesleyan Christianity's growth. 
The development of multiple recruiting units opens many doors to many people. 
One group reaches one type of people, while another group reaches a different type. 
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More recruiting units usually result in more recruits. Berthony Paul's church in 
Plain-du-Nord started in 1972. Today, it is one of the largest congregations in Northern 
Haiti. Adding units continues church growth. This principle of church growth is now 
used widely in Haiti. For example, a new congregation in operation only two months 
already opened four outstations, causing more vital growth. 
One of our most important positions is that we must minister to the needs of the 
people. This compassionate ministry was part of the heart of early Methodism. To do 
this, Wesley was always visiting, observing, interviewing, and corresponding with his 
people. Hunter calls for a marketing approach to meeting the needs of a people. He says 
that we must (1) study a target population, (2) design a program that helps that 
population, (3) communicate the vision to this group and (4) present the program with 
good leadership and evangelistic follow-through (1988: 142-143). Needs so overwhelm 
Haiti that, at times, it is baffling how one must proceed. Most programs to meet the 
needs of the Haitian people fail because they have not been clearly developed and 
defined. Often these plans are made by missionaries and Haitians who culturally feel they 
must agree with whatever the mission or missionary wants rather than form a personal 
vision. 
itA people's culture is the incarnate medium of God's revelation to them" (Hunter 
1988: 153). Indigenizing the church's ministries is an absolute necessity. Principles may 
be taught, but ministering by using these principles must be contextualized to a culture to 
be effective. Cultures in conflict may be amusing at times but will always produce 
frustration, confusion, and even open conflict. John Wesley used this principle in the 
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development of the lay leaders for each community of people. This need to indigenize 
each congregation is a blessing and also a problem in Haiti. Once the homogeneous unit 
has been established, the leader in Haiti may stop reaching out to any other group. The 
heterogeneous church is a better model of the kingdom of God, but Haitians, because of 
their isolation and Voodoo background, fear a heterogeneous church. Wesley felt that the 
genius of the Methodist society was the bringing together of unlike minds. Hunter says 
that "today, most of us feel drawn between two poles--the mandate for indigenous 
ministry to each people and the Kingdom ideal of the united new humanity" (1988: 177). 
We must have both. 
In the final analysis, the key to all church growth is strategy. How do we spread 
the power? We cannot organize or engineer the program without the power of the Holy 
Spirit. He gives church growth, but Schuller says that to fail to plan is to plan to fail. 
Strategy must be clear and owned to be effective. 
Planning is more important than plans. That is, while it is important that a 
church's trip into the future follow a map, it is crucial that the people, together, 
prayerfully define their future and the impact they intend. In this case, process is 
more important than product. To devise some "good plans" that then collect dust 
achieves nothing, but when people get their intentions clear and those intentions 
drive their decisions and their organization, great things are achieved. (Hunter 
1988:189) 
George Hunter then gives the eight steps in the strategy planning process. These steps 
are: 
1. Church and community identification--Who am I? 
2. Situation analysis--What are the needs? WOTS UP! (Weaknesses, 
Opportunities, Threats, and Strengths that will Underlie your Planning.) 
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3. The strategic framework--What are my resources? 
4. The mission statement--What am I going to do? 
5. Objectives and goals--What do I intend to achieve? 
6. Strategies--How am I going to achieve it? 
7. Programs and activities--What methods will I use? 
8. Operational plans--Who will do what by when? (1988:189-206) 
Planning does not hinder God's spontaneity; it simply helps eliminate the indifference and 
negligence of people. 
The Strategy Past and Present 
The first strategy used was the small group principle. Haitians, because of their 
history and kinship structure, fear and distrust anyone outside of their particular local 
universe. Few in Plain-du-Nord trust people from Acul-du-Nord although they live only 
about ten kilometers apart. To reduce this distrust, we used the homogeneous unit as the 
basis for a small group. The first need was to find a few people from each community 
and train these leaders in small group dynamics. It took three months of intense, 
personal, one-on-one searching, to find eight people from four different communities who 
had common bonds. We used a study of Body Life as the basis for our approach. Once 
the leaders were trained they began to develop group dynamics around either social, 
professional, or family interests. Franz, because of his family connection, began his work 
in an area called Dutie. Jacques began a work in Limonade based on music and singing. 
Elsie began another small group by using sewing to interest her group. 
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This strategy worked for Plain-du-Nord, so we began to apply this to three 
different locations; Flavil, Fort St. Michel, and La Belle Annee, to see if this could 
produce real church growth. First we began a leadership training program. Church 
growth must be more than just attendance of the services. It must include conversion, 
participation in the church, and a drive to bring others into the realm of Christ-like living. 
In other words, I would define church growth somewhat in the terms that McGavran 
defines mission. He said that the "chief and irreplaceable purpose of Christian mission is 
to proclaim Christ and to persuade men to become His disciples and responsible members 
of His church" (1990:82). Church growth thus means the discipling of people. In the 
introduction to Wildfire: Church Growth in Korea by Roy Shearer, Latourette states that 
"By church growth is meant not only mounting members but also intelligent Christian 
commitment and indigenous leadership" (1966:5) and Shearer emphasizes that church 
growth is not just man's work but, above all, the work of the Holy Spirit. "The web (web 
of family relationship) is the transmission line for the current of the Holy Spirit that 
brought men and women into the church ... . God's Spirit moved and people responded" 
(Shearer 1966: 159). Thus, as Dayton and Fraser suggest, in Planning Strategies for 
World Evangelism, "the preaching of Good News and the making of disciples is 
fundamental" (1980:44). Dayton further states that every Christian must become the 
witness of God's saving power by their lives as well as their words (Winter 1983:581). 
Church growth is the adding of new Christians into a community of believers that have 
taken the responsibility, by a personal commitment to Christ, to make disciples. 
Membership without commitment is not true church growth. 
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Our first challenge was the training of leadership to produce committed 
Christians. This training was cmried out in the Emmaus Bible College and in special 
training sessions for selected team members. Topics for the training included discipling, 
small group dynamics, and how to create open doors. We also helped these leaders to 
plan a strategy to accomplish their task. The Haitian culture is one that does not make 
plans. Poverty, fear, and uncertainty do not lend themselves to strategic planning. Thus, 
a plan of action is a necessity for our leaders to grasp and develop. 
The basic beginning strategy was evangelism. Evangelism must be more than 
witnessing; it must bring men to a personal commitment to Christ (Kraus 1980: 158-159). 
Evangelism must be God-inspired, for only God can draw a person to himself (Miller 
1977:77). Thus, the goal of evangelism is to introduce someone to God, encourage that 
person to make a decision for Christ, and to be incorporated into the church as a 
responsible member. Evangelism is a part of a concentric circle; first witnessing, then 
evangelism, and finally, mission at the heart of it all (Nelson 1976: 17). Evangelism thus 
is but a step towards discipling. Generally, evangelism first invites a decision for Christ, 
then it brings people into the fellowship of the church, then it sends them out to help win 
others within their web of influence. The making of disciples is the only imperative of 
the great commission (Hesselgrave 1978:22-23). 
Each member of the team of four is especially trained to teach some specific 
aspect of discipling. Over and above their special teaching assignment, each member of 
the team picks and disciples two people in the congregation. Pastor Berthony Paul of 
Plain-du-Nord, our model pastor, takes one or two young people and keeps them with 
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him as much as sixteen hours a day for about six months in his personal discipleship 
training program. MOIse in Flavil specialized in Bible study for discipleship, and he 
chose a young man named Robert and an older man named Jacques as his personal 
one-on-one disciples. Elysee's special class was on personal discipline for disciples, and 
he chose a young woman named Ruth and a young man named William as his one-on-one 
disciples. Angenio taught commitment to Christ and personally discipled Felix and Paul. 
The second step in strategy was the preparing of local people to become leaders. 
As soon as we began a new congregation we established a series of seminars to teach 
local individuals some principles of leadership. Seminars on the responsibility of 
leadership, the commitment to Christ and others, the disciplined life, a program of 
development and outreach, and strategies for progress were quickly organized. Fifteen to 
twenty people attended most seminars. Out of these we found five people who were 
potential leaders of the local congregation. We found leaders from each congregation 
who were persistent, self-aware, willing to take risks, willing to accept losses to learn, 
committed, consistent, willing to accept challenges, and perpetual learners (Bennis 
1985:187-188). Each team member trained one of these leaders to take his place. One 
last thing was taught by each group: the necessity of reaching across limits of payi-m (my 
local universe). Trust was the one important element that had to be developed. 
Evangelism within one's territory was acceptable to everyone, but evangelism that reaches 
across barriers of community and family lines was almost impossible. However, we did 
accomplish this. 
This step in the strategy led to the next. How do we reach across community and 
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family lines? We decided to use common interests and professions. Just as Elsie Petit 
Frere reached across these lines by using a sewing machine to win women of other 
groups, so our teams identified other homogeneous units. Some were built on 
professional work such as agriculture, electronics, or music. Others were built on like 
interests such as food or clothes. Still others built on education, speaking French or 
Spanish, or sports. Homogeneous units and small groups worked hand in hand to break 
down barriers of distrust and fear. A Bible study was conducted by Elysee with 
fishermen. This unit reached across three different communities and finally became five 
groups of fishermen. 
The next element in the strategy was to prepare teams to identify webs of 
influence. Webs of influence primarily bring others into the disciple-making process. 
Natural relationships are the chief means of sharing the Master's love, and church growth 
often spreads through the interlocking social systems of the family, friends, and associates 
of Christians (Am 1982:25-26). How can we develop relationships that produce people 
for Christ? First, make Christ and salvation attractive. Make relationship with Christ a 
beautiful experience and allow that relationship to touch others in our social circle 
(Aldrich 1981: 25-29). Next, we must allow God to work in and through us just as we 
are. Only by authenticity and obedience can we meet people where they are and 
demonstrate God in us (Pippert 1979:23-25). Lifestyle evangelism makes the web of 
influence viable. We must not only reach our social circle, but also extend our web to 
other circles. We must identify the possible extended family, get to know each one 
personally, focus on developing a strong relationship, develop a disciple-making plan, put 
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that plan into action, pray consistently for the family, and accept accountability for this 
family (Am 1982:81-95). 
The next strategy is personal lifestyle evangelism. No one can touch others until 
he is touched and changed. Rebecca Manley Pippert expresses this idea clearly. 
I am not saying there is no place for contact evangelism. But I am saying that by 
far the most effective, the most costly and even perhaps the most biblical kind of 
evangelism is found in the person or groups who look at the people around them, 
those with whom their own life naturally intersects and then begin to cultivate 
friendships and to love them. When churches start to reach out to their 
neighborhoods through small groups, the impact can be overwhelming. (Pippert 
1979:174) 
The team was instructed to be sensitive to the needs of those around them; to be 
aware that "people don't care how much (or what) you know until they know how much 
you care!" (Aldrich 1981:209). This is how one exemplifies the love of God (Am 1982: 
136). The needs and hurts of people require that each member of the team must see and 
feel these problems and respond as Jesus would. 
The last strategy the team learned was the necessity to not only feel and see the 
people's needs but also to respond to those needs. In Haiti this leads to the development 
of projects and self-help programs. What can we do for our community that will impact 
on its social well being? Schools, agriculture projects, health programs, and professional 
training are some of the ways we tried to meet needs at the local level. Successful 
projects include tree cooperatives, small boutiques, or bakery shops. Self-help programs 
used were furniture making or raising of chickens or goats. An independence was also 
developed by training men in construction and women in sewing projects. 
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Conclusion 
Now the strategy for future involvement had been fixed. It was basically the same 
as the developed strategy of our model church. The research team canvassed several 
areas and selected three for our new congregations. We chose La Belle Annee, Flavil, 
and Fort St. Michel. We began with door-to-door evangelism and evening evangelistic 
meetings. Would it work? Would small group outreach, use of homogeneous units, 
local leadership training, web influences, lifestyle evangelism, and need-meeting 
ministries produce church growth like they did in our model church? After much prayer 
and preparation we started. 
CHAPTER 11 
NEW CHURCHES TEST THE PRINCIPLES 
Through surveys, we selected areas to begin new churches, and then we began to 
apply the principles of the model church. In each of these churches we attempted to solve 
the basic problems sited on page 111 by using the six basic church growth principles. 
First, a team of Bible college students began door-to-door evangelism. God was present 
with us from the beginning. In an effort to define the results of this test I shall discuss 
each church individually. 
Three young men were chosen to begin this test: MOIse Maurice, John Claude 
Gabriel, and Bremus Salidin. Living quarters and a house for the beginning of the church 
were rented in April of 1993. One team member was a resident of this area. He 
understood the family structure, the family spirits (loa yo) and the social conditions of the 
community UillYi). Upon arriving in the area, they began prayer times and door-to-door 
evangelism. In the first eight days, sixteen people committed themselves to God and a 
congregation of thirty-eight people became the basis for the new congregation. At once 
three small groups were started, primarily by location. They were mountain, valley, and 
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village groups. Each group chose its name, color, and leader. The family structure was 
one of the most critical issues in these groups. If the recognition of the elders of the 
family, the family loa yo (spirits), or the symbols of the family are left out or slighted, it is 
almost impossible to reach into the community. Three dominant family loa yo (spirits) 
had to be replaced by valid and acceptable Christian symbols. The substitute symbol was 
a white dove. White was the basic color of these spirits and all were in some form of a 
fowl. 
We began well but in less than three months the operation started to fall apart. 
MOIse Maurice fell sick and had to leave the team. The training sessions became slow 
and one of the small groups lost its leader. Because of the extra pressure, the remaining 
two men became very discouraged. One of the other young men began to slight his 
responsibilities and stopped his leadership seminars and needs-meeting search. Further 
degeneration took place. Distrust, fear, and strife returned to the congregation. 
Finally, after seven months we decided that we had failed and gave the work that 
we had started into the hands of Jean Claude Gabriel, one of the team. During this first 
seven months over 100 people had made personal commitments to Christ. We continued 
to visit and help Jean Claude Gabriel. 
About a year after starting this work I was forced to leave Haiti for health reasons. 
However, I kept in contact with the work through other missionaries and some national 
workers. The congregation failed to develop and, in fact, for the next two years it went 
from an average attendance of 150 per week to about ten or eleven. None of the basic 
church growth principles had been followed and no trained leadership was being 
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developed. Jean Claude Gabriel finally left this area and it looked as if we had 
experienced complete failure . Perhaps the plan had worked in Plain-du-Nord but here it 
appeared to fail. 
But had it really failed? No, it had not! But its leaders had failed. About August 
of 1996, things began to change. One of the leaders who had been prepared and sent to 
another location (La Belle Annee) felt an intense desire to restart the church of Flavil. 
The second Sunday of August Elizee Lucien was sitting under a tree with a local man 
discussing the need to restart the church growth program in Flavil. As they were 
discussing the problems, one of the missionaries who had been interested in the church in 
Flavil came into the area. Elizee Lucien laid out the Plain-du-Nord program before the 
group and once again the program was underway. Two new trained leaders were sent to 
Aavil to help Elizee Lucien. Once more the three small groups met, an agriculture 
program began to help the special needs of the community, leadership seminars reopened, 
and lifestyle evangelism started up. The congregation began to redevelop. In January, 
1997, I visited this church. A small hanger (a roof without walls) had been built, well 
over 100 people attended, and leaders were being prepared to continue this work. The 
Plain-du-Nord church growth plan is now working and God is getting the glory for this 
movement. A new leader brought the restoration of the church growth principles and 
God gave the increase. 
Fort Saint Michel 
A second team of three young men and two young women were sent to a slum 
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area of Cap Haitien called Fort St. Michel. Haiti has been experiencing urban growth just 
like the rest of the world. In January of 1993, the work began. Dulceine Joseph, Angenio 
Eugene, and Rhony Thermidor comprised the pastoral team and Jeanie Myrtil and Paulna 
Etienne the special needs-meeting team. These two women were later joined by Josette 
Jean-Baptiste in their effort to teach literacy to this illiterate group of people. Over 90 
percent illiteracy existed in this area. Because this was in Cap Haitien where all six of the 
team members lived, we did not need to find living quarters but we did need a place to 
begin our worship services. This was difficult but finally we rented half of a building 
measuring fifteen by thirty feet to begin this church. 
Door-to-door evangelism and small homogeneous groups were quickly formed. 
Each member of the ministerial team assumed his responsibility. Angenio Eugene 
gathered a special group for music and worship leadership. He also developed a youth 
program. Dulceine Joseph concentrated on Bible studies for homogeneous groups of 
people from different areas such as Dondon or Acul Samedi. He finally had so many he 
had to train leaders for each area. 
Rhony Thermidor began working with groups of children. As women came into 
the program in March they also assumed responsibility of working with children. As a 
means of winning people to Christ, Angenio Eugene taught a seminar on how to do web-
influence development. The Dondon people searched the area for friends, relatives, and 
other people that they could touch. Large groups of people from Hinche and Acul 
Samedi webbed together into the church. Rhony Thermidor implemented lifestyle 
evangelism in all of this outreach. 
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Little need arose to substitute for the family spirits, for most of these had been lost 
in the urban movement of the people. In fact, the team and the people simply sat down 
and chose symbols and colors for the church. Blue became the color for hope and heaven 
and the flaming torch became the symbol of the Holy Spirit. These replaced Voodoo 
spirits and powers. So much effort was put into this action that the results were 
extremely satisfying both to the team and the people of this congregation. 
By August of 1993, this church was moving forward at a progressive rate. Each 
Sunday an attendance of 175 overflowed the small building. The literacy school enrolled 
over 100 students and the congregation set up other preaching and teaching outstations. 
In January, 1997, I visited this thriving congregation. Two hundred seventy-five people 
crowded into the hanger and a large crowd stood on the outside. At least one other 
congregation is now functioning as a daughter church and both are growing. 
Small groups, homogeneous units, leadership training, webs of influence, needs-
meeting ministries, and lifestyle evangelism did work and is working in Fort St Michel. 
The original team is gone with the exception of Dulceine Joseph, the present pastor. 
However, trained laymen have assumed responsibilities and are giving to others what was 
given to them. The church is growing. 
La Belle Annee 
This was an area we did not plan to enter when we did. We planned to go to an 
area six or seven kilometers north of this small village. As we were returning from 
Anbas Canal one afternoon, about fifty men stopped the car carrying a survey and 
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evangelism team. They told us that they wanted us to start a church here in their 
community and that they would be our first fifty members. We were amazed, but 
apparently this was God's project. Two weeks later we held an opening rally to launch 
this new congregation. Our first special evangelistic service saw 247 people in 
attendance and within the first six weeks 79 people had made a personal commitment to 
God. 
Our team for this work consisted of four young men: Elizee Lucien, Mesidor 
Madieu, Belamy Marcelin, and Daniel Vii bert, second year students in the Emmaus Bible 
College. Elizee Lucien's special interest was the literacy program. His group consisted of 
both illiterate adults and young people. He began his work with two groups at first. This 
quickly developed into six groups and the text for teaching Creole was the Bible. Belamy 
Marcelin, who originally came from this general area, started a homogeneous unit of 
fishermen. This spread until five groups of fishermen from four different areas became 
involved with this congregation. 
Mesidor Madieu's speciality was music and youth work. Mesidor Madieu was a 
protegee of our model pastor, Berthony Paul. Mesidor Madieu quickly developed one 
group for music and three groups for youth training. Some of the music groups were also 
involved with the youth training program. Daniel Vilbert's interests lay in evangelism 
and adult Bible training programs. He was also involved in the agriculture program. One 
of his groups was the agriculture training class using Jacques Saintelus, an agriculture 
teacher at the Emmaus Bible College. 
This team was successful, first because no one became sick and the entire team 
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served effectively for six months. Each team member discipled two or three others to 
take his place. The efforts to meet the social and economic needs of the community were 
only marginally effective but some individual successes came about even in these areas, 
particularly in agriculture and education. 
By the end of six months this congregation was averaging 148 in Sunday school 
and church attendance. During my visit in Haiti in January, 1997, I visited this church 
and saw 182 people were in the Tuesday evening service. I was amazed for they were 
averaging 148 two years earlier. After speaking that evening, Pastor Mesidor Madieu 
took me aside to explain why there was such a small congregation. The church had 
grown to around 250 people but the place of worship was very small. It was only thirty 
feet by thirty feet. So rather than build or find a larger structure, they simply started 
another congregation about four kilometers away on the other side of the village. The 
pastor then explained that with the extra people who had been trained by the original 
team, they duplicated themselves and while this congregation was averaging about 180 
the daughter church was averaging about 210 per Sunday. 
This congregation is located in a rather violent Voodoo area. No effort to 
substitute something for the spirit symbols was made here. They simply used the cross 
and white garment as symbols of mercy and purity. They also demonstrated kindness and 
love by their actions and their concern for the needs of the people. One of the ways this 
was accomplished was by inviting a missionary with minimal medical training to care for 
the sick and teach seminars on hygiene. 
After four years of life, La Belle Annee is a growing, dynamic example of the six 
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church growth principles in action. Only one area has created problems. The web-
influence almost caused a cessation of growth. Once the major families of the area were 
influenced to come to church, they stopped reaching out to others who were not of their 
family. This was overcome by the influence of a homogeneous group of fishermen who 
reached across the family lines by professional ties until others could see the results of 
trusting and reaching to others through evangelism. Once people began to accept Christ 
they found themselves involved in service and in the making of disciples. 
Sablee 
One failure occurred even while using the same principles. We have not given up 
on it but it is growing very slowly. 
Sablee is a village given to the Voodoo spirits of fallen angels. A difficult group 
to work with, we have not found the right method to handle it. No student or other 
Haitian has been able to explain either the symbol or the dynamics of spirit possession 
that operate in this community. 
My efforts to begin a congregation in this community began in February, 1983. I 
could not start with a team so Jean Claude Presendieu and I attempted to do it. We could 
organize only one group. After five months I was forced to leave on furlough. Jean 
Claude Presendieu continued there for three more months and then left Haiti for the 
United States. The operation closed. 
When I returned in 1984, I attempted to reopen the area. Three of us began 
special evangelistic services. It looked good. Some of the people of the community 
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began to accept Christ as Savior and then came political turmoil. Again we were stopped. 
In 1993 I took a team of young men into this community. Of aU the teams I have 
worked with this one was the most unusual. They refused to work together, suffered 
intemaJ conflicts, and became ill. This may, in part, have been a failure of the selection 
group but I believe it was the result of strong demonic opposition. We failed again. Six 
months after I left Haiti, EUen Saufley and Michael Hines revived this work. They 
brought in a new team and restarted the whole program. In January, 1997, I visited this 
congregation. Over 100 people attended that Thursday evening. As of that date there was 
an average attendance of twenty-four. Even this place is beginning to see results. 
The long-term growth and development that I had envisioned is yet to be achieved 
and documented. The Plain-du-Nord church (our model) has come under strong attack. 
It has developed problems with finances and leadership trainees. Pastor Berthony Paul 
has overreached himself in promising salaries for teachers in the church-related school. 
He depended on financial aid from outside his congregations and these funds have dried 
up. This affects the training of new leaders. Berthony Paul must retrench his church in 
the principles that have given such dynamic growth. Time alone will teU the story on 
Flavil, Fort St Michel, La Belle Annee and Sablee. The start is good. We must pray and 
work to continue growth. 
A Comparison to Church Growth Programs 
Three other churches that I have visited are the Twelfth Street Evangelical Church 
of Haiti, Fourteenth Street Baptist Convention Church (both in Cap Haitien) and the 
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Belair Church of the Nazarene in Port-au-Prince. The pastor of the Evangelical Church 
of Haiti specializes in a needs-meeting program. He has developed seminars, self-help 
programs, and in some cases, financial support for a self-help program. He has also spent 
a great deal of time in leadership training. Two homogeneous groups function weekly in 
his church. This church has experienced sustained and systematic progress for the last 
thirteen years under this pastor. The question is whether this will continue when the 
churches experience a pastoral change. 
The Fourteenth Street Baptist Convention church is an old established church. It 
has experienced pastoral change and has had checkered up-and-down growth. The last 
two pastors both used small groups, homogeneous units, and web-influence programs. 
The uses of family structures have been a major source of growth for the last ten years. 
This church has come under intense political pressure in the last ten years but has 
maintained consistent growth. 
The Belair Church of the Nazarene of Port-au-Prince emphasizes cell groups, and 
is perhaps one of the largest single congregations in Haiti. It has at least forty-five 
functioning groups that meet all over the western area of Port-au-Prince. In a densely 
populated area it has become a social center as well as a needs-meeting center for Port-
au-Prince, and has resisted the political pressures of Port-au-Prince fairly well. This 
urban church practices homogeneous units and lifestyle evangelism effectively. The 
majority of its leadership training lies in the hands of the Nazarene Seminary and school 
in Port-au-Prince. 
The experience of some churches negatively reinforce the principles featured in 
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this study. A large independent church in Milot serves as one example. It reached its 
zenith in the early 1980s. However, the pastor was not interested in developing the 
congregation in leadership roles. In fact, he maintained the role of a dictator. He, or men 
that he imported for the specific program, ran everything. He was uninterested in any 
form of small groups; he feared that they would undermine his authority. He used the 
webs of fear. He also used the cultural fear and distrust of others and built his entire 
congregation by imposing several Voodoo magic concepts. By the time I left Haiti in 
October, 1993, the church had lost most of its people either back into Voodoo or over 
into other congregations. When I visited Haiti in 1997 the church still existed but only as 
a shadow of itself, but I was encouraged because a young man that I had helped to train 
was pastoring this congregation. 
Conclusion 
After studying the model church at Plain-du-Nord and then applying its growth 
principles in four other areas, I am convinced that the church growth principles must be 
perpetually implemented if the church of Jesus Christ in Haiti is to become the center for 
Christian change in Haiti. Church growth is not the only answer to the problems of Haiti; 
however, I am convinced that changed hearts and Spirit-filled lives will bring lift, 
creativity, and progressive changes in Haiti as it has done elsewhere. The major problems 
of fear, distrust, hopelessness, and to a degree, poverty, can be reduced by church growth 
built around these six basic principles. Small group programs, leadership training, webs 
of influence, lifestyle evangelism, homogeneous units and needs-meeting ministries are 
demonstrated principles for success. Others exist, I am sure, but by observation and 
experimentation I know these principles to be effective in the Haitian culture. 
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basis of our operation. Our strategy for accomplishing this work compares with George 
Hunter ill's six mega strategies (Hunter 1988:34-36). Upon entering an area one of our 
first tasks was to measure and identify the receptivity of the community. Door-to-door 
evangelism, surveys, observing in the local markets, and talking with the people helped 
us to recognize the relative receptivity of the community. Often we would work at this 
for three or four weeks before deciding to open our work. In several communities we 
simply left. We seldom abandoned a community. Often we returned to a community 
over a period of three or four years before opening a work in an unreceptive area. 
Once we decide to open a work we begin reaching into the social networks of the 
people. In La Belle Annee one of our early homogeneous units was fishermen and in Fort 
St Michel it was those with a need for literacy. Each area had a number of social units. 
Family units may be the most productive of all. Family structures are necessary in the 
development of any church growth program. 
We found one of the results of this networking outreach programs when I visited 
Haiti in January, 1997. In an area called Bois de Lance a former Bible college student, 
Wiljean Compere, had taken over a church that had been closed for about three years. 
Voodoo had experienced a revival there. Two families who were related to families in La 
Belle Annee heard that their pastor, Mesidor Madieu, and Wiljean Compere had attended 
the Emmaus Bible College together. The families in Bois de Lance, because of the 
kinship structure of Haiti, began immediately to attend Pastor Wiljean's Compere's church 
which opened a large family structure outreach in Bois de Lance. 
As our social networks began to develop we found ourselves reaching out into 
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other meas and communities. La Belle Annee developed a daughter church and at least 
four outstations. These outstations act as ports of entry for new church growth. Most of 
these began hy door-to-door evangelism and nightly evangelistic meetings. The training 
of local leaders, small group sessions, development of homogeneous units, network 
outreach, lifestyle discipling, and needs-meeting ministries started producing results. 
Each of our new churches have already produced outreach ministries by opening new 
doors and making new recruiting groups. 
One of our most needed areas, but one of the most difficult to develop, is the 
needs-meeting ministries. We found ourselves limited by lack of funds, illiteracy, 
Voodoo opposition, fear, and distrust. We also found that the spiritual ministry suffered 
when we introduced needs-meeting ministries. Money, or financial programs, seemed to 
stop interest in spiritual service. One recent project that seems to be working is a simple 
goat project. Goats are a primary source of meat. The people refuse to milk the goats but 
use the goats to produce kids for meat consumption. The ultimate goal of the project is to 
provide goats for every member of the church. One or two goats are purchased for the 
pastor. As these goats reproduce, the pastor gives two members of his church a female 
kid in the first one and a half years. In return, the member gives two other members of 
the church a female kid in one and a half years. The original pastor who received goats 
now has eighteen members of his church with goats. This supplies some finances to 
support the family and the church. We have started this program in La Belle Annee, Fort 
St Michel, and Flavil, and in this year (1997) we hope to include Sablee as well. 
Another area is agricultural training for farmers. This has come in seminars in 
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animal cue, tree grafting, general planting, and fertilization techniques. This is not a 
well-received program, because it is not a quick money maker and because most Haitians 
have limited access to land. Much of Haiti's agricultural production is done by elite 
farmers who jealously guard their larger tracts of land. Most of the common people use 
small gardens as their source of income and food. 
Other programs help the people focus on literacy and education. All of our new 
churches started schools immediately and many of our churches developed literacy 
programs for older teenagers and younger adults. Older adults are very difficult to help, 
because they fear and distrust the intentions of the teams trying to help them. As of 
January, 1997, Fort St Michel has a school in operation with over 300 students in 
attendance. 
One of the strengths of this program is that all of our churches are indigenized 
from their beginnings. We have encouraged our Bible college graduates to write their 
own theology. We have taught basic ideas of theology but we have called on them to 
make it a true Haitian theology. Local leaders were trained by Haitian teams to develop 
their own church. Yes, some of the Bible College teachers were missionaries but the 
effort of the Bible College was to teach principles and allow the teams to produce the 
concrete forms of worship. Worship forms and methods have developed around the 
Haitian ideals of worship. Hand clapping, movement with music, loud outbursts of 
emotions, and long worship services are typically experienced in a Haitian service. 
Methods of worship taken from the early Catholic, Episcopal, Methodist, and Baptist 
churches have been altered to a Haitian form. This has been blended with some of the 
influence of Voodoo ceremonies. An all-out effort was made to produce a truly 
indigenized, localized congregation. 
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Because there has· been an intense effort to indigenize these churches, there has 
also been an intense effort to encourage the planning of future strategies for church 
development. These planning sessions have all been carried out by the teams and the 
local leaders. I was responsible for reviewing these plans and was often asked for 
suggestions. The principles of observation, evaluation, and alteration were the basis of 
the church growth strategy. John Wesley practiced a similar form of church growth 
strategy in the early Methodist movement (Hunter 1988:45-46). We began the 
preparation of our strategy training program by asking ourselves these questions: 
1. Where are we going and why are we going there? 
2. What comes first? 
3. Who will be responsible for each program? 
4. How will the responsible person lead this program? 
5. What method will we use to promote the program? 
6. What do we expect to happen? 
7. How will this impact the community and the church? 
8. Is this working? If not, why not? If it is, how do we make it better? 
9. How is the Holy Spirit impacting and blessing the development of the church 
and His disciples? 
These questions correspond closely with Richard Beckhard's four levels of understanding 
of the life of groups and organizations (Burke 1982:283-285). These questions also fit 
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with "The Harvest Principles in Paul's Ministry" as explained by C. Peter Wagner 
(Wagner 1987:68-72). The one area that we emphasized over all of the questions was the 
leadership of the Holy Spirit. Programs will never succeed without the leadership of the 
Holy Spirit. To use an old Haitian proverb "moun propose, Bondie dispose" (man 
proposes, God disposes). The Holy Spirit is the final arbitrator of church growth. We 
plan, we build programs, we design marvelous designs, but He, the Holy Spirit, alone 
brings true church growth. 
Planning strategies for evangelization is no substitute for the powerful 
presence and action of the Holy Spirit! If anything, the more carefully and 
prayerfully we try to think through the evangelization of a specific group, the 
more keenly we feel our dependence upon God. 
There is a mystery to evangelization. The Spirit moves as He sees fit (John 
3:8). It is God who is at work to do His perfect will. In ways that we cannot 
understand, He uses imperfect, sinful men and women to communicate His love 
and the good news of salvation through His beloved Son to all who will receive 
Him. 
There is a mystery to what happens as the Holy Spirit transforms lives of 
individuals and nations. We can many times see only the results of the Spirit's 
work. The finger of God writes across the pages of history, and we can see what 
He has done. But so often we are unable to understand fully what has happened. 
(Winter 1983:595) 
We can plan so hard we leave out the Holy Spirit, but only He can make our plan 
successful. 
McGavran says that the Holy Spirit moves in His own way. He is not subjected to 
anything or anyone. He alone brings church growth (1990: 19). We call on God to send 
the Holy Spirit but we should still plan and strategize for church growth. 
The goal as a church growth trainer was to create, with God's help, indigenous 
disciples who could take some simple principles, indigenize them, and build Christ's 
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church. This seems to be the Pauline principle for the church: self government, 
indigenous leaders, culturally sound principles, and the church as the source of the 
ongoing change of that community (McGavran 1981: 136-137). "In leaving the 
congregation to work out its own salvation under the guidance of God and the leadership 
of its own sons, the missionary is following a successful Biblical pattern" (McGavran 
1981: 137) and this constitutes McGavran's idea of a people movement. This is the only 
known approach to church growth in Haiti. My students may become disciples but God 
makes the growth. 
Special Principles 
Six principles work well in Haitian culture because of the kinship structure of the 
Haitian culture. Haiti is a people-oriented culture. There is a large peasant class, a small 
elite class, and a practically non-existent middle class. The elite, who are predominantly 
Catholic, are difficult to work with. They are careful to be seen as proper by their peers 
(Leyburn 1966: 186). The peasants of Haiti, in contrast to the elite, are concerned 
primarily with their family, the area in which they live, and their Voodoo spirits. These 
particular kinship structures have made these six principles very effective. 
Web of Influence 
The web of influence concept appeals to the family units which usually live 
together as a single unit. Grandparents, parents, brothers, and cousins often live together 
in an enclave. Their interests are the same, most of them who can do the same type of 
work, and all of them are tied to the family's religious concepts. The web of influence 
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concept moves well within this circle and acceptance. 
Allow me to demonstrate a particularly clear example of this. Henri was a gran 
moun (older man) and a grandfather of a rather large family in the village of Flavil. He 
was the head of a rather large family. His immediate family had six sons and thirty-three 
grandchildren. He was touched when MOIse Maurice, the team leader, spent time helping 
one of his sick grandsons. Moi'se Maurice pointed out the advantages of knowing Christ 
as a personal Savior. Using the particular color and design of the family spirit helped 
Henri see Christ as a step upward for himself and his family. Henri accepted this change 
and moved most of his family into the church. In spite of the fact that MOIse Maurice 
became sick and had to leave the church in 1993, Henri and his family were still related 
to the church and Christ in January, 1997. 
This story continues. One of MOIse Maurice's ti cousins (little cousins) has now 
reached into his family in an area called Tovar, and the present pastor of Flavil has a 
preaching point which will probably become a daughter church. 
The web influence does three special things to affect its world. It reduces fear and 
distrust, it brings cooperation and financial help, and it brings real relationships within the 
family structure. 
By reaching out in special interest, the problem of poverty is somewhat lifted. 
The families in the family universe begin to cooperate and develop together. The fear of 
the political structure is lessened and the distrust that history has developed is lessened. 
People are willing to tell others how they have succeeded and the fear of the reaction of 
the loa yo is covered by the confidence in the operations and the protection of the Holy 
Spirit and a very present, listening Sondie (God). 
Leadership Training 
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The second valuable principle is leadership training. All of these families 
participate in a "strong-man" social structure. Everyone obeys the leader without 
question. They may complain and grouch but they obey. Because of this, leadership 
preparation is one of the most important challenges of our team. In Haiti, leadership 
selection has to take family relationships seriously. While this may not be the ideal way 
(Elliston 1992:20), Haitian kinship structure requires it. In selecting our trainees we 
followed a three-step plan. First, we looked for a recognized leader, one that the people 
have already accepted. Second, we tried to find an older family member who has already 
achieved a partial family. Third, we tried to find the most qualified person available. 
In Fort St. Michel our leadership selection was limited to young people. Jacques 
was a young man from Dondon. Not well educated, and not married, he was a new 
member of the community. He failed all of our qualifications, but he had an extremely 
charismatic personality. He fit the strong man idea of the Haitian people perfectly. 
People loved him. Dulceine Joseph, after leading him to accept Christ as his personal 
Savior, began an intense leadership training program with him. Jacques has proven to be 
an excellent leader and has become a major factor in the church's growth. 
How does leadership training really help in the five problem areas in Haiti? 
Leaders are prepared and informed people. They are taught to deal with the distrust and 
fear of politics. They have studied some of the results of history and are prepared to deal 
with the brutality and the slavery concepts of that history. The leadership training is 
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intense in religious matters. The leaders are taught how to deal with the fear of 
displeasure of the family spirits. They are led out of the bondage of expensive Voodoo 
rituals and clearly bring people into Christian relationships with Christ and other people. 
These leaders spend hours trying to resolve some of the financial problems of the people. 
They do not remove poverty but they point out some possible ways to reduce it. They are 
Haitians so they clearly understand the worldview and the kinship of their people. 
Leaders that are trained well help the people to move within their worldview toward 
Christ. 
Lifestyle Evangelism 
The third special principle is lifestyle evangelism. This may be the most 
important and the most critical of all of the church growth principles. Christianity truly 
demonstrates the good news of Christ as Christians minister to others by the loving, 
serving heart of Christ (Aldrich 1981:81). No one can deny what their eyes see and what 
they experience in relationship to lifestyle evangelism. "Love springs from a pure heart. 
No clever arrangement of rotten eggs will make a good omelet" (Aldrich 1981: 129)! 
Lifestyle evangelism makes Christ real. 
The kinship structure is built on relationships. One cannot pretend a lifestyle and 
"the way we communicate is as important as what we communicate" (Pippert 1979: 128). 
Jean Claude Gabriel and Josette Jean-Baptiste became part of the team at Sablee. Jean 
Claude Gabriel often gave promises but failed to keep them, while Josette Jean-Baptist 
was a promise keeper. She gave everything to her relationship to the community while 
Jean Claude Gabriel gave nothing. Because Jean Claude Gabriel and Josette Jean-
195 
Baptiste were a married couple they were finally forced to leave Sablee. The people wept 
for Josette Jean-Baptiste but no one wanted Jean Claude Gabriel. 
Lifestyle evangelism is hard in a culture where people do not trust others. The 
kinship structure is in part based on distrust, especially people of other families, or distant 
relatives. One does not trust his/her brother's wife for he/she is from another family and 
one cannot trust anyone where finances are concerned. Jacques, one of the leaders at Fort 
St Michel, needed a song book but he had no money to purchase one. Rachel was a 
young lady who had accepted Christ as her Savior. She had received a small financial gift 
from a member of her family. Without hesitation she loaned Jacques the money to buy 
the song book. Three weeks later Jacques, having gotten ajob, repaid Rachel for the 
book. He needed finances for other things but because he knew Christ, he paid his debt 
to her before serving himself. This had an impact on the entire youth group of the church. 
This was an example of trust in action and a Christian lifestyle before them. Numbers of 
them gave their hearts to Christ for they saw a real lifestyle Christian. 
Similar to the web of influence, lifestyle evangelism touches fear, distrust, and 
hatred very profoundly. The person who practices this evangelism put himself in a 
position of vulnerability. He demonstrates trust, confidence and love until even the 
distrust and hatred taught by history and politics is overcome. He becomes one willing to 
develop projects aimed at overcoming poverty for others before those benefitting himself. 
He becomes the vivid example of a life led by the Holy Spirit, filled by Jesus Christ, and 
blessed by God. 
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Small Groups and Homogeneous Units 
These two often go together for they operate in similar ways whether in look-alike 
units of people such as fishermen, in a small group of people interested in music, or in 
family units. These small groups open a multitude of doors. Out of these units come 
encouragement, infolmation, cooperation, and advancement. Marius Turenne wanted to 
begin a new outreach in an area called Bord. People resisted a mass evangelism rally but 
when Marius Turenne began teaching a class on secretarial work, numbers of people 
responded. This class led to a Bible study and finally to a new church. An agricultural 
class in Bas Limbe led to a new church. People found a common interest and developed 
the ability to work together. The ability to meet with one's fellow workers often creates 
common goals. Fishermen reached fishermen, tailors reached tailors, and all developed 
church growth. 
The relationship between fishermen, tailors, and farmers is one of the areas that 
help to overcome some of the poverty. Cooperation within these groups and 
homogeneous units has caused lift. The small group programs tends to break down 
family isolation from one another. This also helps resolve some of the deep medical 
situations for the country of Haiti. As groups of people meet together in small local 
groups the fear of political reprisals are usually lessened, especially when the meetings 
are clearly church related. Cultural relationships are enlarged and enriched. People of 
small groups and homogeneous units blend the culture of Haiti into the changed heart 
experience of Christianity. They bring love, trust, and hope to their universe. 
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Needs-Meeting Ministry 
This is a critical need in all of Haiti, a ministry without end. Poverty so 
overwhelms the Haitian people that one finds it almost impossible to help solve the 
problem. Small groups help to meet needs but needs-meeting groups never remain small. 
As the group increases so does the difficulty of helping those who come. "'All worthwhile 
ministry must be effectively managed" says George Hunter (1988: 119) but how to control 
a starved, fainting, and desperate people has not been answered. 
One of our effective needs-meeting projects had to do with education. One of our 
churches was staggering along until the pastor decided to open a school. At once the 
church almost doubled in size, but how to support a school was overwhelming everyone. 
The pastor came to me to help him resolve the problem. I had limited resources to help, 
for his need was financial. He had students who could not pay their tuition, teachers who 
needed a small salary if they were to teach, and parents and church members who had no 
work or possibility for work. We decided to develop an agriculture project. I succeeded 
in finding $200 for the renting of three acres of land. The pastor pressed the unemployed 
men of his community to farm the land as payment for the students' tuition. The land was 
planted and the harvest was sold, thus paying the salaries of the teachers with some 
money left over. This was used to buy land with the hope of continuing the process. The 
church grew but the pressure to get more land to satisfy the needs of the communities 
became a problem. As of January, 1997, this project was maintaining 380 students but 
the demand may finally destroy the ministry. If the demand can be controlled this is a an 
effective method for church growth. 
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This strategy for church growth deals almost completely with economic problems. 
Haiti has the ability to make progress against poverty but it needs trained leaders and 
honest people. The dishonesty of history and politics has caused fear and anxiety. Well 
planned and explained needs-meeting ministries carried out by lifestyle evangelists and 
cooperating small group units that are led by trained leaders will bring lift. Sometimes 
these needs-meeting ministries are not accepted by the local shaman for he loses a great 
deal of his control over the people as they become financially and socially secure. As 
poverty retreats, the problems of history, politics, and religion tend to fade. They do not 
disappear but church growth and evangelism makes a difference. 
Conclusion 
Of all the aspects of Haitian church growth, the inability to control and maintain a 
needs-meeting ministry is the greatest challenge, the most heart breaking and painful 
reality of the Haitian church. Right now church growth and evangelism in our model 
church is flowing at an unbelievable rate. In just a matter of four years the church went 
from zero to over a thousand people in regular attendance. Even in what I consider slow 
development, the churches are growing and people are being committed to God and His 
servIce. 
CHAPTER 13 
INDICATORS OF THE STRATEGY'S EFFECTIVENESS 
An impoltant question is whether those new Haitian Christians have taken on a 
depth that will keep them in long-term service to Christ. We do not have sufficient time 
yet to prove this. The closest church to this is our model church, Plain-du-Nord Christian 
Center, which has survived and flourished for twenty-five years. However, some things 
are happening that point to long-term commitment and growth. 
Before I discuss some of these signs, I need to describe the process of becoming a 
church member in Haiti. Three basic steps take about two years to accomplish. These 
steps are sauve (saved), croyant (believer), and membre (member). The first step, sauve, 
involves four things: accepting Christ as a personal Savior, abandoning Voodoo, 
accepting and putting into place the church rules, and proving to the elders of the church 
that you are really saved. This probably occupies the first three months of church life 
after conversion. 
The second step, croyant, demands an all-out effort to learn the church rules, to 
learn the doctrine of the church, and to become a model of Christianity to others. This is 
hard for Haitians to do. It requires great effort to follow the rules of the church when 
those rules run counter to the will of the family leaders and the family spirits. This 
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testing time lasts for most of a two-year period. 
The third step, membre, begins with baptism and demands a commitment to the 
advancement and support of the church. It also calls for everyone to strive to become 
leaders for Christ in their families. As a member one must not only support the church 
but one must also be the example to the family. One must lead others to Christ and to the 
church. Just being a Christian is not enough. One must win others to Christ. 
Does our church growth program help meet the needs involved in these three 
steps? Does this program help people to accept Christ as personal Savior and then 
become committed to fulfilling the demands of the church? Is this program well enough 
grounded in the Bible and the doctrines of the church to help the sauve to continue into 
the principles of Christian service? Can this program produce disciples for Christ and 
Christian leaders for the family, the community, the church, and around the world? The 
answer is a strong affirmative, and the answer is based on certain signs or results one can 
observe in our model church and our four new congregations. 
Acceptance to Commitment--Sauve (Saved) 
Many people accept Christ as their personal Savior. These people are classified 
within the church as the saved (sauve). The flush of coming to Christ excites them and 
they are ready to begin the hard task of becoming the faithful (croyant). Often this first 
step into the church is produced by lifestyle and face-to-face evangelism. Most Haitians 
are not overwhelmed and won in a mass evangelism service but rather in one-on-one 
personal ministry. The haunting question is whether or not these people will commit to 
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the continual following of Jesus. In a Voodoo culture it is difficult to live committed to 
Christ. The Rom.U1 Catholic Church does not demand the abandoning of Voodoo, but the 
Protestant churches call for a total and complete separation. There can be no mixing with 
Voodoo within Protestant Christianity in Haiti . Many people begin well but find the road 
too difficult to finish. Does our present strategy help them to make a commitment to 
Christ? Three signs suggest it does. 
Continuation 
One of the most encouraging signs is the fact that people tenaciously continue in 
the face of problems. Of the original seventy-nine people who accepted Christ as Savior 
in La Belle Annee in 1993, sixty-two are still active in the church today and sixteen have 
assumed positions of leadership. In the church at Fort St. Michel, Pastor Dulceine Joseph 
reports that almost six of every ten saved have gone on to become members. 
One example is a lady in the Fort St. Michel church who accepted Christ and 
found herself confronted with several life changes if she were to become a member of the 
church. Her first problem was the fact that she was living in plas:age (living together 
unmarried). To become a member of the church she could not do this. Either she must 
be married or separate from her live-in husband. What would she do if he were not 
willing to marry her? She prayed, counseled with the pastor, and tried to lead her live-in 
husband to Christ. For almost a year her husband resisted the idea of marriage, because 
he lacked the funds to do a marriage that he felt was necessary. The lady continued to do 
everything she could to become a believer (croyant) and finally a member, knowing that 
soon she must either marry or terminate her relationship with the man she loved. Finally, 
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after almost a year her live-in husband, seeing the faithful witness of his wife, came to 
church and accepted Christ as his Lord. Pride gave way to a desire to serve Christ and the 
church. The marriage was simple but the loss of face was worth the chance to serve 
Christ. It was my privilege to see and talk to them in January, 1997. They are faithful, 
committed servants of Christ. 
Persistence 
Another sign that encourages is the persistence with which many of the saved 
pursue the status of believer. Many face the displeasure of the family leaders, anger of 
the Voodoo practitioner, and sometimes ostracism by the community. Many of our sauve 
persist in spite of everything. 
One of the better examples of this appeared in the early sauve in Flavil. They 
accepted Christ and began the process of committing themselves when the leader of the 
team became sick and misused church funds for himself. He left the work. The other 
two leaders lost confidence in their ability to lead the church and after about two years 
also left. Those people with only the briefest of training hung on until God supplied a 
new leader. Today the church is growing because of the persistence of the sauve to keep 
the work going. In December of 1996 twenty-one people became baptized members of 
the Flavil Church. 
Commitment to Service 
Once the saved have moved to commitment they become known as the believers 
(croyants). The believers must move from the simple "I am" to "this I believe", the 
information and formation step in the process of developing disciples. This is the biblical 
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demand of the great commission. 
An example of commitment can be found in a young convert in the Fort St Michel 
church. This young man decided that he would give himself to leadership within the 
church. He was especially talented musically but for the first year after his conversion he 
poured himself into studying church doctrines and learning the musical program within 
the evangelical church structure. Today he is the dynamic music leader and discipleship 
trainer for this church. 
God begins the process by an act of salvation but we, the servants of God, 
continue the process by information and formation under the leadership of the Holy 
Spirit. 
Acceptance of Training 
That Haitians are willing to be trained is a real outstanding indicator that the 
church growth and evangelism plan is working. One of the marks of success was the 
number of sauve who were studying under the leaders. La Belle Annee began with three 
seminars and after three months there were fifteen seminars being taught with from ten to 
twenty in each. 
A young lady called Ruth attended one of the seminars on evangelism. A shy 
young lady, she wanted desperately to be a real servant of Christ. She was not capable of 
teaching or preaching but she wanted others to find Christ, so she came to the evangelism 
seminar. The leader told her that she needed first to know the doctrines of the church 
before she could become a soul winner for the Lord. She immediately enrolled in the 
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church doctrine seminar and three hours a week for four weeks she studied what she 
believed. As quickly as she could she re-enrolled in the evangelism seminar and gave 
another three hours a week studying about evangelism and at the same time gave two 
hours a day working with an evangelism team as an observer for two weeks. She wanted 
to be used of God and was willing to do whatever was necessary to be His servant, His 
disciple. I observed her first presentation of the gospel to a mother of three children. 
Without hesitation, but with shaking hands, Ruth led this woman to Christ. 
The Commitment to Memorize 
Approximately eight out of ten people in Haiti are illiterate. Most information 
must be memorized. Scripture for telling others about Christ must be memorized. 
Because of this, Haitians have a unique ability to memorize and to retain that 
memorization. To become an evangelist or a witness for Christ demands the knowledge 
of around 250 verses. The knowledge of church doctrine requires 310 verses plus the 
wording of the doctrine. It is not uncommon for a Haitian to know well over a thousand 
verses from the Bible in spite of the fact that most of them cannot read. 
An example of this commitment to know the Word took place in the village of 
Sablee. One young man needed to know the Word of God to prepare as a lay speaker. 
He could not read but felt called of God to be a predicator (lay speaker). A nine-year-old 
boy had learned basic reading in the same village. The older young man needed to 
memorize over 300 scripture verses to qualify as a lay speaker so he, in spite of his 
poverty, paid the boy to read the required verses to him until he had memorized every 
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verse and was given the right to be a lay speaker in an outstation of that church. Finally, 
the young man obtained the opportunity to enter a literacy program to learn to read 
Creole, the Haitian language. Today (January, 1997) he is a member of a team 
developing a church in Sablee. 
Commitment to study and to service is alive and well in the church growth and 
evangelism program. Trained leaders training others to be disciples and leaders underlies 
success. 
The Capabilities to Plan and Achieve 
Can the Haitian, all by himself, without a missionary or expatriate, produce 
church growth, evangelism and missions? Can they develop strategies, make plans, and 
lead Haitians and others into discipleship and church service? I have helped Berthony 
Paul in Plain-du-Nord but as of January, 1997, Berthony Paul's church has mothered 
twenty-one daughter churches. I helped La Belle Annee, and Pastor Mesidor Madieu's 
church has already mothered a daughter church. I helped Pastor Du1ceine Joseph with the 
Fort St Michel church and now this church is mothering two other fledgling churches. To 
achieve a successful church growth and evangelism program those founded churches 
must develop others. The idea of strategy, planning, and development of leadership is not 
natural to the Haitian culture. "Live today for there may be no tomorrow" is a Haitian 
script for life. When we see churches planning, strategizing, and developing new 
churches, we regard this as a strong sign of our strategy's validity. 
206 
Conclusion 
The strategy has thus proven effective. Time alone will determine the final results 
of this church growth and evangelism program. The important result is that now, even 
though we cannot see into the future, churches are growing, evangelism is reaching 
others, and disciples are being made. Will this work everywhere in Haiti? I believe it 
will. God must give the increase and we must do the work as informed by a strategy like 
this. Without work and commitment, God moves, but with strategy, work, and 
commitment perhaps God moves more quickly, widely, and deeply. God has called us to 
be His hands and feet to a lost and needy world. 
EPILOGUE 
Areas of Problems 
Missions is doing well in Haiti. We have attempted to resolve the problems of 
church growth by employing as much of the worldview, kinship structure, and general 
cultural life of the Haitian people. We have tried to contextualize things to meet the 
Haitian culture. We have indigenized the church and contextualized most of our teaching 
but there are two areas that we have either avoided because we fear them and because we 
do not know how to handle them in our ministries: magic of the veve (magic art symbol) 
and magic in general. 
Most of the evangelical Protestant churches have effectively used color, food, and 
symbols of the loa yo (spirits) and in some cases the character of the loa is used to 
enhance the study of God, Jesus, and the Holy Spirit. One area that has been avoided is 
the veve, sacred drawings that magically force the loa yo to cooperate in a ceremony. The 
basic reason for refusing to Christianize these drawings is the inability to remove the 
magical elements from them. 
Because of the blending of magic with various rituals such as Holy Communion, 
we try to avoid anything that even vaguely resembles magic. It is difficult to bring these 
rituals out of the magic belief. Perhaps if we would make the effort we could resolve 
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these problems and bring glory to Jesus. 
Another area that the church has stood against is plas-age (living together 
unmarried). Rather than attempt to find a way to develop some form of ministry that 
could bring plas-age into a means of winning Haitians to Jesus, the evangelicals have 
simply denounced it as evil and said that it must be abandoned if one is to become a part 
of the church. 
Go and Do 
The day of missions is not past. The world will not, cannot, save itself. The 
directive of God to go to the ends of the earth until the end of the age has not changed. 
Methods have changed, cultures have changed, the world in general is different, but God's 
directive never varies or changes. "Ye shall be witnesses" (Acts 1:8 KJV) is as vital and 
real today as the day it was given. We must go and make disciples in His name for "there 
is none other name under heaven given among men, whereby we must be saved" (Acts 
4: 12b KJV). God needs goers to do His will. 
God needs doers as well as goers. Prepared people who have learned and 
practiced church growth and evangelism are desperately needed around the world and 
across the street; doers who will meet the training needs of our world. Most of the 
people, at least in Haiti, lack both training and information. Doers to train and to teach 
are needed everywhere. 
This is the way that the church began. Paul did not stay long in anyone place but 
he left leaders to do the work. Mission is long-term, for while staying for a short time in 
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one place it finds another fifty places to go. As I reflect on Haiti, I can name more than 
thirty places that need a church growth and evangelism team. This is one of the answers 
to the challenge of Haiti. God calls, the Holy Spirit moves, leaders are trained, and God 
touches a nation. 
APPENDIX A 
U. S. PROTESTANT AGENCIES IN HAITI 
TABLE 1 
Agencies Listed Alphabetically 
AGENCY YEAR BEGAN 
Allegheny Wesleyan Methodist 1969 
American Baptist Churches USA 1923 
Assemblies of God 1945 
Baptist Bible Fellowship IntI 1982 
Baptist International Missions 1978 
Baptist Mid-Missions 1934 
Barnabas Ministries, Inc. 1993 
Child Evangelism Fellowship 1946 
Childcare International 1983 
Christian Aid Ministries 1991 
Christian Reformed World Missions 1985 
Church of God of Prophecy 1931 
Church of God World Missions 1933 
Church of the Nazarene 1950 
Church of God General Conf 1967 




Agencies Listed Alphabetically 
AGENCY YEAR BEGAN 
Elim Fellowship World Missions 1986 
Evangelical Bible Mission 1943 
Evangelical Free Church Msn 1993 
FOCAS 1986 
For Haiti with Love Inc. 1969 
Foursquare Missions IntI. 1981 
Friends for Missions 1968 
Global Outreach, Ltd. 1979 
Global Strategy Mission Assoc. 1988 
Globe Missionary Evangelism 1989 
Habitat for Humanity IntI 1981 
Haiti Gospel Mission 1972 
Harvest 1982 
Have Christ Will Travel Mins. 1966 
Hope for the Hungry 1983 
International Child Care 1966 
International Partnership Mins 1982 
IntI. Pentecostal Holiness Ch. 1976 
Macedonia World Baptist Msns. 1967 
Medical Ambassadors IntI. 1981 
Mennonite Central Committee 1958 
Ministries In Action 1970 
Mission Aviation Fellowship 1981 
Mission Possible 1979 
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Agencies Listed Alphabetically 
AGENCY YEAR BEGAN 
Mission Soc. for United Meth. 1995 
Mission to the Americas 1992 
Mission to the World 1975 
Missionary Flights intI. 1964 
New Missions in Haiti 1983 
OMS International, Inc 1958 
Presbyterian Church (USA) 1974 
Reciprocal Ministries intI. 1988 
Rehoboth Ministries, Inc 1985 
Seventh-day Adventists 1905 
Society of St. Margaret 1927 
Southern Baptist intI. Mission 1978 
STEM Ministries 1985 
UFM International 1943 
United Pentecostal Church intI 1966 
Wesleyan World Missions 1948 
World Concern 1987 
World Gospel Mission 1962 
World Partners Missionary Church 1954 
World Team 1936 
World-Wide Missions 1960 
(Mission Handbook 1998-2000) 
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TABLE 2 
Agencies Listed in Order of Entry Into Haiti 
YEAR BEGAN AGENCY 
1905 Seventh-day Adventists 
1923 American Baptist Churches USA 
1927 Society of St. Margaret 
1931 Church of God of Prophecy 
1933 Church of God World Missions 
1934 Baptist Mid-Missions 
1936 World Team 
1943 EvangelicafBible Mission 
1943 UFM International 
1945 Assemblies of God 
1946 Child Evangelism Fellowship 
1948 Wesleyan World Missions 
1950 Church of the Nazarene 
1954 World Partners Missionary Church 
1958 OMS International, Inc 
1958 Mennonite Central Committee 
1960 World-Wide Missions 
1962 World Gospel Mission 
1963 CSI Ministries 
1964 Missionary Flights IntI. 
1966 Have Christ Will Travel Mins. 
1966 United Pentecostal Church Intl 
1966 International Child Care 
1967 Church of God General Conf 
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Agencies Listed in Order of Entry Into Haiti 
YEAR BEGAN AGENCY 
1967 Macedonia World Baptist Msns. 
1968 Friends for Missions 
1969 Allegheny Wesleyan Methodist 
1969 For Haiti with Love Inc. 
1970 Ministries In Action 
1972 Haiti Gospel Mission 
1974 Presbyterian Church (USA) 
1975 Mission to the World 
1976 IntI. Pentecostal Holiness Ch. 
1978 Baptist International Missions 
1978 Southern Baptist IntI. Mission 
1979 Mission Possible 
1979 Global Outreach, Ltd. 
1981 Medical Ambassadors IntI. 
1981 Habitat for Humanity IntI 
1981 Foursquare Missions Inti. 
1981 Mission Aviation Fellowship 
1982 Harvest 
1982 International Partnership Mins 
1982 Baptist Bible Fellowship IntI 
1983 New Missions in Haiti 
1983 Hope for the Hungry 
1983 Childcare International 
1985 Rehoboth Ministries, Inc 
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Agencies Listed in Order of Entry Into Haiti 
YEAR BEGAN AGENCY 
1985 Christian Reformed World Missions 
1985 STEM Ministries 
1986 Elim Fellowship World Missions 
1986 FOCAS 
1987 World Concern 
1988 Reciprocal Ministries IntI. 
1988 Global Strategy Mission Assoc. 
1989 Globe Missionary Evangelism 
1991 Christian Aid Ministries 
1992 Mission to the Americas 
1993 ECHO 
1993 Evangelical Free Church Msn 
1993 Barnabas Ministries, Inc. 
1995 Mission Soc. for United Meth. 
(Mission Handbook 1998-2000) 
APPENDIXB 
FAll..ED CHURCH GROWTH PROGRAMS IN THE MODEL CHURCH 





2. Christian Service Training 
3. Sunday School Teacher Training Program 
4. Visitation Program 
5. Children's Outreach Program 
6. Special Bible Study Program 
7. Literacy Program 
8. Medical Ministry Program 
9. Impact Evangelism Team 
10. Mission to the Mountains 
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APPENDIX C 
CHURCH GROWTH RECORD IN THE MODEL CHURCH 











































ORIGINAL FIVE POINT PROGRAM TO INITIATE THE MODEL CHURCH 
Establish a functioning church. 
Open a primary school. 
Search for finances to operate this school. 
Develop an agricultural vocation project. 
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